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EDITORIAL NOTE 


T he object of the Editors of this series is a 
very definite one. They desire above all 
things that, in their humble way, these books 
shall be the ambassadors of good-will and 
understanding between East and West—the old 
world of Thought and the new of Action. In 
this endeavour, and in their own sphere, they 
are but followers of the highest example in the 
land. They are confident that a deeper know¬ 
ledge of the great ideals and lofty philosophy 
of Oriental thought may help to a revival of that 
true spirit of Charity which neither despises nor 
fears the nations of another oreed and colour. 
Finally, in thanking press aird public for the very 
cordial reception given to the “ Wisdom of the 
East ” series, they wish to state that no pains 
have been spared to secure the best specialists 
for the treatment of the various subjects at 
hand. 

L. CRANMER-BYNG. 
S, A. KAPADIA. 


Nobthbrook Society, 
185 Piccadilly, W. 



INTRODUCTION 


T he following pages sketch in outline—and 
therefore inadequately—the most import¬ 
ant elements in the series of ideas which, under 
the general name of Vedanta, have been in one 
form or another the basis of all Indian thought 
worthy of the name. No attempt is made here 
either to justify or to refute them. Their philo¬ 
sophic weakness is obvious ; no less patent is 
the intensity of the longing for an intellectual 
resting-place, a “ Rock of Ages,” which has 
driven millions of the most thouglitful Hindus 
to drown their soul’s disquiet in the utterly blank 
abstraction of “ Brahma.” 

In the main the Vedanta agrees with the 
teaching of Parmenides and the early Eleatics of 
his scliool, and has many points of contact with 
Plato’s idealism. But whereas tiro Greek philo¬ 
sophers were only professors, tlie Vedanta has 
always had a deep practical significance. Like 
the early Cliristian Church, it preached as highest 
consummation the renunciation of the world and 
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of self, passing in some of its phases into a religious 
self-surrender fully equal in completeness, if not 
superior, to that of European monasticism ; and 
even as a purely intellectual force it has had an 
incalculable influence upon the minds and char¬ 
acters of millions of Hindus in nearly every 
station of civilised life. To discuss this issue is 
beyond the province of our book ; it must sufiice 
to point to it. 



PART I 


AN ACCOUNT OF THE VEDANTA 

§ 1. Vedanta, the Vedas’ End.— The Sans¬ 
krit word Vedanta {veda-anta) signifies “ end ” or 
“ bound of the Vedas.” It was originally given, 
at a somewhat advanced stage of their develop¬ 
ment, to the works called Vpanishads, and sub¬ 
sequently to the various philosophies claiming 
to be based upon them. Besides the Upanishads, 
one ol these philosophies will be noticed in the 
following pages, namely the system promulgated 
in the ninth century by Sankara in his great com¬ 
mentary [Sdrlraka-bhdahya) upon the epitome of 
Upanishadic doctrine commonly known as the 
Brahma-autra, or “ Aphorisms of Brahma,” and 
traditionally ascribed to one or the other of the 
legendary sages Biidarayana and Vyasa. 

§ 2. The Four Vedas.— The hymns of the 
Rig-veda, composed by various authors some 
three thousand years ago, are almost the only 
monument of the first period of Indian thought ; 
for the collections known as the Yajur-veda and 

11 
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Sama-veda are for the most part merely adapta¬ 
tions of the Rig-veda for special liturgical pur¬ 
poses, while the Atharm-veda, which was not 
admitted until much later into the Vedic canon, 
combines Rig-vedic hymns selected for ritual 
objects with a mass of vairious incantations of 
little or no philosophic and literary merit. The 
study of these hymn-collections in their liturgical 
application by the Brahman schools bore as 
fruit the bulky volumes known generically as 
Brdhmanaa. 

§ 3. The Upanwhads.* —The earlier Upani- 
shads, a series of philosophic tracts of varying 
length and character, arose in the schools of the 
Brahmanas, and especially were attached to the 
sections of the latter styled Aranyakas. The 
Hindus class together Vedas, Brahmapas, 
Aranyakas, and Upanishads under the general 
title of “ Veda ” (knowledge) or “ Revelation ” 
(srutiy “ hearing ”). 

The Vedas and Brahmanas are the handbooks 
of a crude naturalistic ritualism; but the 
Aranyakas ('* Forest-books ”), apparently intended 

^ The etymology of the word Vpaniahad is not clear. 
European scholars gonerally regard it as from the root sad 
(compai'e Latin sedeo), so that it would mean “ a sitting 
before,” i.e, a lesson ; but native tradition interprets it as 
” mystery,” and the enigmatic formulae in which the older 
Upanishads sometimes convoy their theories lend some 
support to this view (see Ueussen, Philosophy of Upanishads, 
English translation, pp. 10 ff.). 
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for tho study of anchorites in the woods, where 
the more elaborate liturgies were suspended, 
deal more with the theory of ritual, chiefly from 
an allegorical point of view. Hence they lead 
over to the earlier Upanisliads, which express 
a series of genei’ally cognate metaphysical and 
psychological ideas, at first by allegorical inter¬ 
pretation of Vedic ritual and myth, later with 
increasing independence of method. Their rela¬ 
tion towards Vedic ritualism was at first one of 
opposition ; preaching the saving grace of know¬ 
ledge alone, they regarded as inadequate the 
actual liturgies, which admittedly aimed only 
at worldly welfare. Later their attitude became 
more conciliatory, and we find them styling them¬ 
selves Vedanta (first Mupd. m. ii. (>, Svet. vi. 22). 

§ 4. Foundations oi’ Ucanishadic Ideas.— 
The Ijlig-veda contains many strata of religious 
and philosophic; thought. Its oldest element is 
a worship of nature-deities, such as the Sky- 
Father, Earth-Mother, Dawn, etc., who were 
inherited from the time before the division of the 
Indo-European stocks. These figures, however, 
are not as a rule living forces in religion ; for the 
most part they are kept alive merely by conserva¬ 
tism and poetic convention. The most real gods 
of the Vedic pantheon are peculiarly Inclian. 
Often indeed a distant connection can bo traced 
between them and nature-deities in the other 
Indo-European races; but their myths and 
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legends have undergone a long process of develop¬ 
ment on Indian soil, by which they have acquired 
the characteristic stamp of the Hindu genius. 
But even in the naturalistic polytheism of this 
mythology wo can trace in the Rig-veda, especially 
in its later parts, a tendency towards a pantheism 
merging all being into a Supreme Spirit of vaguely 
defined character, a primal Infinite. 

Thus “ there is one Existence, sages call it by 
many names ” (Rig-veda,i. clxiv. 46; of. x. cxiv. 6). 
The primitive spirit and source of being is called 
Hiranya-garbha {“ Germ of Gold ”), or Praja-pati 
(“ Lord of Creatures ”), x. cxxi. ; as his own 
firstborn he enters the universe created by him 
(x. Ixxii., Ixxxii., etc.). In x. cxxix. the first Being 
is neither existent nor non-existent, a watery 
void, from which arose a primal Unity, whence 
sprang Desire as first bond between being and 
non-being. Another poet (x. xc.) tells how the 
universe arose from Purusha, “ Man,” that is, 
an ideal human sacrifice offered by the gods. 
For as, to the Vedic mind, a sacrifice is a power 
controlling Nature, and the human sacrifice is 
the most powerful of all, then the greatest of all 
forces, the cosmogonic energies, must have arisen 
from an ideal offering of this kind made by the 
highest agents, the gods. 

To the demand of philosophy for a final and 
absolute Reality beyond the temporary and 
merely relative reality of phenomenal experience 
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the Vedic poets thus gave almost the same 
answer as the early Greek thinkers. They 
asserted, in very diverse and often very 
mysti(! terms, the existence of a single cosmic 
matter or World-Spirit, whom they styled 
variously Prajd-pati, Brahma (masculine), Puru- 
sha, Hiranya-garbha, etc. 

§ 5, Brahma and Prana. —This conception, 
however it might be disguised in cosmogonic and 
mythopoeic forms, wa.s in essence strictly material¬ 
istic. But by its side there arose in the schools 
of the Brahmanas two somewhat different cur¬ 
rents of thought—the doctrines of Brahma and 
of Pram. Brahma, in the earlier Vedic books, is 
a neuter noun, meaning the spell or prayer of the 
priest and the magic power which it exerts over 
gods, men, and the iiniverso. Pram, again, is 
properly the breath of the body, hence the in¬ 
corporeal forces or functional energies on which 
depends the existence of material life. Thus 
arose the idea of Force, cosmic power, Brahma, 
as the ultimate reality and origin of phenomenal 
being, the knowledge of which brought with it 
the knowledge of all the phenomena evolved 
from it. 

Often the Upanishads, especially the older 
texts, identify Brahma (and the individual 
Self which is one with Brahma), with the “ life- 
breath ” in the microcosm and its analogue, the 
wind of the macrocosm. On the supremacy of 
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the breath over the other functions, see B.A. i. 

V. 14, Ch. I. xi. 6, V. i. 6 f., VI. vii„ vii. xv., Pra. 

VI. 3 f. ; breath or wind the guiding force of 
nature, B.A. i. v. 21 f., iii. iii. 2, vii. 2 f. ; first 
principle of nature, Kau. n. 12 f. 

In the same mythological fashion Brahma is 
often symbolised by the manas, or organ of deter¬ 
minate sense-perception and will (see § 18), and by 
the ether, the macrocosmic analogue of the manas. 

The earlier Upanishads often also speak of the 
cosmic principle as Purusha, literally “ man.” 
This term, as we have seen, arises from the Vedic 
hymn which mystically describes the origin of 
the world from the body of an ideal man sacrificed 
by the gods ; lienee it often denotes the Demiurge, 
or first principle of cosmic life (with a false 
etymology from 'jmri-kiya, “ lying in the city,” 
viz. in the microoosmic and macrocosmic body), 
and sometimes is used loosely for spirit generally. 

As the sun is sometimes mentioned as a symbol 
of Brahma, so also Brahma is sometimes typified 
macrocosmically by the purusha in the sun and 
microoosmioally by the purusha in the eye (i.e. 
the reflected figure in the pupil). 

Another symbol of Brahma as identified with 
the individual soul is the bodily heat (Ch. iii. 
xiii. 7 f.). In Ch. iv. x.-xv. the sacred fires are 
identified with Brahma, to which are given the 
especial attributes of space {kham) and joy 
(kam). See further §§ 8, 22. 
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§ (5. Doctrine oe Transmigration and 

Works. —At this point we may note two new ideas 
which henceforth dominated Indian thought— 
transmigration of the soul (samsdra, literally 
“ wandering ”) and the influence of works (karma). 
The Vedie Hindu was passionately convinced of 
the joy of life, the Hindu of a later generation no 
less impressed by its misery. This pessimism 
finds expression in two ideas. The first is that 
the only life worth living is that vouchsafed to 
the few elect—union of tlio soul with the tran¬ 
scendent Brahma ; all other existence, whatever 
it may seem, is wretched, an infinite number of 
souls flitting in constant sorrow and blindness 
through every degree of organic embodiment. 
The sefjond idea is that every instant of experience 
is the rigidly predetermined resultant of a previous 
act; a present pleasure is tlie requital of a re¬ 
latively good deed, a present sorrow the repayment 
of an ill deed, in a previous life ; and every act 
whatsoever, whether of deed, thought, or speech, 
is absolutely evil, as attaching the soul still 
further to the fetters of embodiment, (floomy 
and impracticable as is this attitude, it is simply 
a phase of extreme idealism. 

§ 7. Atma, Self or Spirit.— The word utmd 
is several times used in the Rig-veda with the 
meaning of “ breath,” “ spirit,” in the literal 
sense ; and so far there was little to distinguish 
it from the word 'prdm (§ 5). But from this 

2 
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sense was further evolved the meaning “ self.” 
Then we can imagine that men began to reflect 
upon their own words. What, they doubtless 
asked, is the “ self ” of which we speak when we 
use sentences like “ he finds it out by [himjself,” 
“ho goes by [himjself,” “ he secs [himjself”? 
It must be the inmost essence, the indwelling 
reality, the avro of each agent, the informing 
etSoi of subjccthood. Therefore it must be 
thought itself. For subjccthood is a mode of 
thought ; and to I,bought or will all action is 
finally traceable. And the Atma, the Self, the 
consciousness of self-identity on which is based 
all further ideation of the thinking subject, is one 
with Brahma, the universal Power. My Idea is 
the World-Idea ; “ I am Brahma.” 

There is another link in thi,s chain. The Vedic 
poets speak now and then of a god Daksha, who, 
as his name implies, is simply the abstract idea 
of “ skill ” or “ intelligence ” rather vaguely per¬ 
sonified ; and twice (x. v. 7, Ixxii. 4, 6) Daksha 
is regarded as primal Being and universal father, 
from whom sprang the great gods and the uni¬ 
verse. Thus Vedic mythology furnished two 
fruitful ideas—that the objective universe sprang 
from Intelligence, Daksha, and from an ideal Man, 
Purusha ; and hence grew up gradually the 
idealistic conception of the universe as arising 
from, and existing in, the Thought of man. 

§ 8. Upanishadio Principles. —These con- 
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ceptions, which are conveyed by the Upanishads 
in very divei-se and often mystic and con¬ 
tradictory nttcraiKH's, may bo summed up in 
three propositions. Firstly, the wliole of finite 
or phenomenal being is evolved froin an infinite 
and unc-onditionetl substrate of absolnti; reality, 
lirnlmia. Secondly, Rrahma is pure Thought, 
absolute Spirit. Thirdly, Rrahma is one with 
the essential thought of ea.ch individual subject 
of thought, the Soul or Atmd. 

Sankara, in following these principles, lays down 
a broad distinction l)etweon Brahma as absolute, 
unqualified, and iudoterminatc (nirguna), and 
Brahma as secondary, rletc'rmiiK'il by self-imposed 
limitations of space, time, a.nd causality {saguna). 
The former is real, and ol)jcct of real knowledge ; 
the latter is essentially unreal, an illusion arising 
from the congenital error of the subj(!ct of thought, 
and vanishing away as soon as the latter by en¬ 
lightenment ceases to crmccive tlui Absohite in 
forms of deterniinatc tliought, and realises his 
essential unity with it. Thus all objects of 
thought must he regarded from two staivdjMrints : 
the first is that of (unpirie experience, determined 
by conditions of space, time, and causality ; the 
second is transccudcmtal, admit ting tlic existence 
of notliing but an absolute unqualified One. 
Sankara argues from both .standpoints without 
much regard for consistency, tie justifies the 
Upanishadie habit of describing Brahma under 
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the qualified forma of empirical thought, or aa 
represented by a symbol, as a concession to feebler 
intellects, which cannot comprehend an abstract 
and unqualified principle, and are by these 
representations induced to worship Brahma in 
his qualified character, and thereby to attain 
freedom from ignorance and sin, worldly welfare, 
and “ gradual release,” krama-mukti (see § 26), 
whereas the true essence of Brahma is conveyed 
only by those passages which deny of him all 
qualification (see especially his commentary on 
Ch. vin. i. and on Brahma-sutra, i. iii. 14 f., 
III. ii. 11 f.). 

§ 9, Origin of Univers.e from Brahma.— 
I. Upanishads .-—The Upanishad.?, being the work 
of Brahmans, are naturally influenced to a great 
extent by the naturalism of Vedic myth, especially 
in their conception of the origination of the 
universe from Brahma. As we saw (§ 4), the 
Veda already speaks of a primal Being that 
created a phenomenal world from itself and 
became its indwelling soul; and thus, by its 
empiric distinction between the first Being as 
cause and the world a.s its effect, the Veda has 
arrived at a panthei.stic standpoint. 

From this the Upanishadic authors started, and 
struggled slowly towards the strictly idealistic 
position from which the universe, organic and 
inorganic, subjects and objects, is regarded as a 
single Idea which is the same as the Idea of the 
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individual subject of thought. In this progress 
tliey still made frequent use of the Vedic ideas 
and tlie mythical forms embodying them ; they 
admitted their distinction of Brahma as cause 
and the world as effect, but admitted it as a mode 
of empiric thought of merely relative validity, 
while from the standpoint of transcendental 
reality they asserted tlie identity of the two. 

Brahma (Atma), causing tlie hitherto uncon¬ 
ditioned universe to become t;onditioned as Name 
and Form (the elements of cogitable being), 
entered into it “ up to the nail-tips ” as immanent 
soul, B.A. I. iv. 7 ; cf. Ch. vi. ii. 3, iii. 3, Ait. i. i. 
11 f., I’aitt. IT. (). Brahma is wholly present as 
its soul in every living tiling, B.A. :ii. i. 16, iv., 
III. iv., V., Ch. VI. viii.-xvi. The Cosmic Soul, 
Hiranya-garbha or Brahma (masculine), enters 
into creation as firstborn of Brahma (neuter), or 
highest manifestation, B.A. ii. v. (“ the brilliant 
immortal Male,” Furusha), Ait. ni. iii. (Brahma- 
Atma is intelligence), Kau. i. Brahma is Cosmic 
Soul, universal subject of thought from which 
arise the principles of finite thought (mahdn dtmd, 
Kath. III. mahdn purusJuih, Svet. iii. 19). The 
world is created from and by Brahma as the web 
from the spider, sparks from lire, B.A. ii. i. 20, 
Svet. VI. 10, Munch i. i. 7, n. i. 1. Brahma is 
“ the Eternal cloaked by (empirical) reality,” 
B.A. I. vi. 3, cf. I. iv. 7, ii. iv. 12, v. 18, etc., 
Ch. III. xiv. 1, IV. iv.-ix., vi. xiii., etc. The 
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iudividual soul, according to the Upanishads, does 
not exist previous to the creation by Brahma. 

The universe is created from water, B.A. i. v. 13, 
Ch, VH. X. 1, Ait. I. 1. Three elements, B.A. i. 
ii. 2, Ch. VI. ii. (heat, water, and food, successively 
created one from the other, after which each was 
blended with part of the others). Five elements 
(adding ether and wind), Taitt. ii. i., Pra. iv. 8. 

II. Later Vedanta .—Sankara (on Brahma-sutra, 
II. iii. 1 f.) endeavours to reconcile the discrepant 
cosmogonic theories of Ch. vi. ii. and Taitt. ii. i., 
by laying down that from the Self arises ether, 
thence wind, tlionce fire, theiuio water, thence 
earth, and that this (irocess is reversed on the 
dissolution of the universe. With this qualifica¬ 
tion he follows the Ch. in its derivation of in¬ 
organic nature from heat (fire), water, and food 
(eartli). These he reganls as primitive subtle 
elements, which by being mixed together form 
the gross elements ; a gross element is produced 
by the predominance of the corresponding subtle 
element in admixture with the other two. For 
his metaphysical explanation of creation, see 
§ 12 . 

Sankara does not mention the theory of quintu- 
plication [pinchlkaram) adopted by the later 
Vedanta. This doctrine assumes that there are 
five elements—ether, air, fire, water, earth—in 
both subtle and gross forms ; in order that a 
particular gross element, e.g. water, may arise, 
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it is necessary tiiat a proportion of one-half of 
the corresponding subtle form of water be mixed 
with a projiortion of one-half of the half of 
the other four subtle eloinents. 'Iliese five 
elements, according to the same theory, arise from 
the union of the Cosmic Self or Livara with cosmic 
ignorance, in the order above mentioned (see 
further below, § 12). 

§ 10. Brahma is Ab.solutb Being. —The ques¬ 
tion whether the universal substrate, or Brahma, 
should properly l)e called being (ml) or non-being 
(a-sat), already agitated the Vedic poets (see 
Rig-veda, x. cxxix. 1), and passed through the 
schools of the Brfdimaiias to those of the older 
Upanisliads. Tlui debate, however, was merely 
over woi'ds. As Brahma is beyond all the 
limiting conditions of phenomenal being, either 
term may be applied to it; it is at once meta¬ 
physically existent and (unpirically non-existent. 

Brahma is non-heimj, B.A. ii. iii. 1, Ch. iii. xix. I, 
Taitt. n . vi.-vii. ; heimj, Ch. vi. ii. 1, etc. Brahma 
is “ reality of reality,” B.A. it. i. 20, iii. fi ; “ the 
Eternal cloaked in (era[)irical) reality,” i. vi. 3. 
A reconciliation from the transcendental stand¬ 
point is found in Svet. iv. 13, v. 1, Mund. n. ii. 1, 
etc. Sankara (on Bralinia-sutra, i. iv. 14 f.) 
rightly notes the twofold meaning of the terms 
“ being ” and “ not-being.” 

§ 11, Brahma is Thought. —The Vedic brah¬ 
ma, “ prayer ” or “ spell,” is naturally a function 
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of intellect; and when it had risen to the rank of 
a cosmic Force, it retained this character. It is 
the universal subject of thought; but as it is itself 
the universe, and there is nothing beside, it is 
also its own object, like the Aristotelian votjo-k 
voijaea)^ ; and as it is above the conditions of space, 
time, and causality, we can say of it only that it 
exists, and is Thought. 

Frequently, from the natural tendency to 
conceive a higher sphere of existence as a realm 
of light and thought as itself light, Brahma and 
the individual Self identified with it are described 
as supreme self-luminous light: B.A. iv. iv. 16, 
Ch. VIII. hi. 4, XII, 3, Kath. V. 16, 8vet. vi. 14. 

§ 12. Brahma is Atma.—T. U'panishads .— 
This idealistic conception became more marked 
when Brahma w'as identified with the Atmd, the 
subject of individual thought. “ The universe is 
an Idea, my Idea ”—this doctrine is constantly 
preached in detailed expoisitions and in pithy 
phrases like the famous “ I am Brahma ” {aham 
brahmdsmi), “ thou art that ” (tat tvam asi). 
Hence all phenomena are known when their 
substrate Brahma is known as the Self of the 
knower. 

For tat tvam asi see Ch. VI. viii. 7 f. ; aham 
brahmasmi, B.A. i. iv. 10 ; cf. tad vai tat, “ truly 
this is that,” B.A. v. iv., etad vai tat, Kath. iv. 3-6. 
The most adequate treatment of this theme is 
B.A. IV. iii,-iv. : the Self is “ the Spirit (Purusha) 
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made of understanding amid the Breaths, the 
inward light within the heart, that travels 
abroad,remaining the same, through both worlds,” 
wandtsring in waking and dreaming through this 
world, and in deep sleep or death through the 
world of Brahma ; in dreams it builds up a fairy 
world from the materials of waking thought ; in 
dreamless sleep it is merged in the “ understanding 
self,” prdjna dtrnd, viz. Brahma as universal 
subject of thought, without consciousness of 
objects distinct from itself (cf, §§ 11,15,18). Atma 
is pure consciousness, Kan. ill f. ; as a purely 
intellectual force pervading all being, it is com¬ 
pared to salt dissolved in water, B.A. n. iv. 12, 
Ch. VI, xiii. Atma known, all is known, Ch. vi. 
i. f. ; the later view of it as impassive spectator 
of the subjects, objects, and activity of finite 
thought, Pra. vi. 6, Svet. vr. 11, iSarvopanishat- 
sara, etc. 

Ch. viii. i. f. lays .special empha.sis on the pre¬ 
sence of the whole niacrotiosni, the universal Self, 
in the heart of man, and hence on the absolute 
freedom of him who knows tbe Self within him. 
The whole world of cognitions exists for us only 
in so far as it enters into the range of our egoity ; 
our phiasures are only for the satisfaction of our 
Self, which is the All; this recognition unites our 
soul with the universe and gives us contrcil of all 
things from their source, B.A. ii. iv., iv. v. The 
final reality of cognition is infinitude, bhumd, 
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illimitable ideation, on realising which the soul 
wins absolute freedom, Ch. vii. xxiii. f. 

Very important in this connection is the theory 
of the Five Selves propounded in the Taittiriya 
Upanishad, ii., an attempt to interpret the phe¬ 
nomena of physical existence in terms of the Atma. 
Tlie author conceives the first four Selves as 
sheaths surrounding the tifth. The first is 
anna-maya, “ formed of food ” ; that is, it com¬ 
prises the pliysical organs of microcosmic and 
macrocosmic body. Within tiiis is the second, 
the j)rdm-maya, “ formed of life-breaths ” ; it is 
the Self as ernbodiiid in the incorporeal functions 
on which depends the activity of the gross organs 
in the microcosm and macrocosm. The third is 
mano-maya, “ formed of will,” namely of the 
Vedas and Brahmanas, which are the powers 
inspiring the life of the W'orld for worldly ends, 
for they ordain rituals for the carnal benefit of 
gods and their worshippers in this and other 
worlds. The fourth is vijnmia-nmya, “ formed of 
understanding,” namely that phase of conscious¬ 
ness in which the vanity of this Vedic ritual is 
recognised and superseded by an intellectual 
worship of Brahma, which however still dis¬ 
tinguishes Brahma as object from the Self as 
worshipper. Within this is the inmost Self, the 
dnanda-maya, “ formed of bliss,” the incogitablo 
spirit of infinite peace and joy (cf. Ch. iv. x.-xv., 
where Brahma is essentially space and joy). 



BRAHMA IS ATMA 


27 


II. Later Vedanta .—The triad of attributes 
often mentioned in the later Vedanta, Hxistenee, 
Thought, and Bliss (sfich-cMd-dminda), does not 
occur as a formula in Sankara’s writings ; it is 
lioweyer anti(!i[)atcd by his delinition of Bralima 
as “ eternal, omniscitmt, omnipresent, eternally 
satisfied, eternally pure, intelligent, and free of 
nature understanding, and bliss ” (on Brahma- 
sfitra [. i. 4). Brahtna is tlu; omnipotent and 
omniscient cause of the origin, maiiitcuianco, and 
dissolution of the universe, the intelligence form¬ 
ing the Self or true Ego of every being, of which 
the only possil)le predicates are absolute Being 
and Thouglit (on [, i. 2, 4, n. in. 7, nx. ii. 21, etc.). 

In aoGordance with his prineijrles, Sankara 
regards the erealioxi by and from Brahma from 
l)Oth an esoterics and an (•xoterie standpohit. On 
tile on(! hand, he rc'inarks, the (jreation of the 
phenomenal world as ilesitribed in terms of 
empiric thought by tho \T‘da,s and (Jpanishads 
has no alisolute reality at all ; it is intended to 
teach parabolically that the Self of all things is 
.Brahma (see commentary on Bratima-sutra ir, 
i. 113). On the other hand, tlie world of experience 
cannot be ignored altogether ; it is a fact of 
consciousness, though only of unenlightened 
consciousness, and accordingly an explanation of 
its process must be found. Creation consists in a 
division of Brahma by himself into a boundless 
variety of “names and forms,” intelligible exist- 



28 AN ACCOUNT OF THE VEDANTA 

ences which constitute the empiric world and 
possess determinate principles of being, formal 
and material potentialities (&akti) that never vary 
throughout all the world’s successive cycles 
(see § 23). Those potential forces, which relatively 
to one another are of infinite variety but intrinsi¬ 
cally are strictly determinate, include not only the 
germinal principles of all phenomena but also the 
empiric souls {jiva) as such ; and collectively they 
constitute the “ powers ” or saktis, i.e. the eternal 
demiurgic potencies of Brahma, which in the 
intervals between the creations of the worlds lie 
dormant in a deep sleep of illusion as a sum of 
merely potential energies, waiting for the next 
creation to arise in cosraopoeic activity (on i. iii. 
30, IV. 9, n. i. 30 f., etc.). Thus the Upanishadic 
theory of a single creation is replaced by a doctrine 
of beginningless and endless successions of emer¬ 
gence and reabsorption of the phenomenal world 
(see § 23), 

The force that moves the absolute Idea to 
conceive itself as a plurality of determinate sub¬ 
jects and objects of empiric thought is, according 
to Sankara, Ignorance, which, though itself strictly 
negative, is the basis of that positive illusion, the 
phenomenal world (see § 16). Ignorance creates 
“ determinations,” upadhi, modes of thought 
limiting the self-conception of the absolute Brah¬ 
ma, and Ignorance causes the empiric soul thus 
produced to confuse Brahma with the determina- 
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tions falsely imposed upon him, so that Brahma 
is imagined variously as individual soid, a world 
of experience, and a personal Ood. 

The “ determinations ” that play the most im¬ 
portant part in Sankara’s system are those which 
form the structure of individual consciousness by 
constituting the itlea of an embodied individual 
soul, jlva. These are the prdm^, or “ breaths,” 
the “ works,” the “ subtle body,” the gross body, 
and sometimes also the sensations and pheno¬ 
menal perceptions (see § 18). A favourite meta¬ 
phor by which Sankara illustrates his theory of 
upddhis is that of a jar. The space enclosed 
within a certain jar is really the same as the infinite 
space filling the universe, and the conception of 
it as limited by the jar nov'iae limits the infinitude 
of apace itself ; and so the coneef)tioii of the Self 
as determined by the forms of embodied exisf.ence 
nowise excludes the identify of the embodied Self 
with the absolute Brahma. The soul itself, says 
Sankara (on ti. iii. 40), is totally incapable of 
(empiric) action, whether as sul)ject or object; 
its apparent activity, e.g. in desire, grief, etc., is 
based merely upon Ignorance, foi' tlje activity 
arises becjauae the soul falsely ascribes to itself the 
properties of “ determinations ” (cf. the definitions 
of the individual soul given on xv. ii. 4 as “ the in¬ 
telligent self, vijndndtmd; having the determinations 
of ignorance, works, and previous exptwience ”). 

The Vedantic schools which followed Sankara 
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theorised more schematically on the origin of the 
phenomenal world. They regard Ignorance as a 
cosmic sum of forces including all finite powers, 
causes, and effects, which has two characteristic 
properties, viz. “ obscuration ” {dvarana), cau.sing 
the Absolute Idea to conceive itself as distinct 
individual egos, and “ distention ” [vikshe/pa), 
arousing in f,he Self the illusive idea of an external 
world of phenomena. Accepting the Sankhya’s 
division of matter into the three gums or modes 
of saliva (“ goodness ” or “ truth ”), rajas (“ pas¬ 
sion ”), and tamos (“ gloom ”), they identify 
matter with Cosmic Ignorance, or the sum of 
individual Ignorances, which acts as a “ deter¬ 
minant ” to the Supreme Self or Absolute Thought. 
The latter as “ determined ” in Cosmic Ignorance 
acts as a world-soul, directing the universal order 
of phenomena with supreme power and know¬ 
ledge, and hence is called isvara, “the Lord.” 
The Cosmic Ignorance is hence called “ Isvara’s 
body,” and also “ Deep Sleep ” {sushupti), for in 
it the force of Ignorance investing Thought is 
almost wholly inoperative, and the phenomenal 
world exists only in potentiality. This sphere 
(jf being is called the “ sheath of Bliss,” ananda- 
maya kosa. To it corre.sponds a stage of existence 
in the individual soul, in which the Self or Thought 
(here styled Prdjna) is “ determined ” by 
individual Ignorance. From I4vara as “ deter¬ 
mined ” by Cosmic Ignorance arise the subtle 
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elements (§ 18) and thence both the “ subtle 
bodies ” (§ 19) and gims elements. The “ subtle 
bodies ” in the aggregate dcdenniue l.ho Self into 
a mod(' called Pram, Svirfitutd, or Hiranya- 
garbha ; individually tliey debu’iuiuc it into the 
mode eallofl Taljam. 'I'hese eombinations of 
matter with tlie Stdf form tlua'c smicessive phases 
of being for the individual .soid : (I) tluj “ sheath 
t)f understanding,” vijnuna-ituiya kom, composed 
of intelligence {hnddhi) aiul the “ organs of know¬ 
ledge ” (§ 18), which eonstituti's the real uyenl in 
empiric experieiu e ; (2) tlu' “ sheath of mind,” 
mano-maya. kom, formed <.>f nn/an.s' and the organs 
of action, thu.s constituting the 'hiMrument of 
empiric experience ; and (2) tJio “ sheath of the 
breaths,” pnliia-ziiaya koia, formed of vital 
breaths and organs of action, and constituting the 
effect of expicrience. These three phases of being 
are together called “ Drcanv-iSloep,” as in them 
arise the subtle or elementary forms of phenomena 
and the rt^fleetion of them u|>(ui the ” determined ” 
Self. The gi'os.s elements \vhi<'h ari.se from the 
subtle collectively ” <let('rmine ” the Self into 
the phase called Vaikvdnamov Viral ; individually 
they “ (h'terminc ” it into Vimt. 3’his lowest 
determination is calhal auna-ivaya kosa, the 
“ .sheath of food,” or the state, of Waking, for into 
it the forms of both gros.s and subtle phenomena 
are disp)layed to the Self, as in waking both 
memory and sense-porcejjtion are active. 




scheme is thus as follows: 
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§ 13, Beahma is Incooitablb. —Brahma or 
AtEia, being an absolute Reality, the supreme 
Thing-iu-ltself, is therefore inconceivable by the 
reason, and otily capable of being comprehended 
by an insjiired intuition. The Self, whether 
universal or individual, is a single subject of 
thought, and so cannot be an object of thought ; 
and i1 is by nature absolute, above all conditions 
of finite determination. This negative conception 
is most forcibly expressed by the famoius formula 
ascribed to Ya jnavalkya, neli ndi, “ not so, not 
so,” a denial of all possible i)rcdicates to the Self 
(B.A, rv. ii. 4, iv. 22, v. 15, etc.), and also by 
freque ntly describing Brahma eer Atma in coji- 
tradictory terms as limitless, infinitely extended 
and y(?t immeasurably limited in space and time, 
and denying to it all activity as cause or elTcct. 
See also B.A. xi. iv. 14, m. iv, 2, vli. 23, viii. 11, 
Ch. III. xiv. 2, viT. xxiv. 1, Kcna ill., xi,, Kath. vi. 
12 f. Sankara (on Brahrna-sQtra ii. iii. 29) explains 
these eontradi(;tions in the description of the size 
of the Self by asserting that the mention of it as 
immeasurably small reders to its condition as 
empiric soul, when it is limited by “ determina¬ 
tions ” (§ 12) and is conceived under the attributes 
of the “determination” of intelligence, bxuldhi 
(§ 18 )- 

Sankara (on Brahma-sutra ni. ii. 17) tells a tale 
of a sage who, on being asked to teach the doctrine 
of Brahma, remained silent, and on the request 

3 
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being thrice repeated said simply, “ I have told 
you, but you understand not; this Self is still ” 
(cf. Ch. ni. xiv. 1). 

§ 14. Parmenides. —The opportunity here pre¬ 
sents itself to point to the singularly close parallel 
between Upanishadio thought and the doctrines 
of the early Eleatic philosophers, and especially 
Parmenides, who may well have been contem¬ 
porary with the authors of some of the most 
important Upanishads. Following Xenophanes, 
who had defined (4od as eternal, one, and neither 
in motion nor immobile, Parmenides asserts a 
single universal Pcsing which is identical with 
thought. Existence is a whole indivisible in space 
and time ; non-being does not exist. “ Thus 
there remains but one way to tell of, namely that 
Being is. There are many tokens to show that 
it is unborn and imperisliable, whole, only-be¬ 
gotten, unshakeable, and endless. Never ivas it 
nor will it be, for it exists entirely in present time, 
one and indivisible. . . . Thus it must exist 
either absolutely or not at all. The power of 
belief can never admit that from non-being any¬ 
thing else (but non-being) could arise. . . . And 
it (viz., being) is not divisible, for it is identical 
throughout; nor is there any higher (being) that 
could prevent its uniformity, nor any less ; it is 
entirely full of being. So it is wholly uniform, 
for being unites with being. But it is immobile 
in the limitations of mighty bonds, beginningless 
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and endless ; for birth and desfriudion have been 
driven very far away, right conviction has rejected 
them. It abides the same in the same .and liy 
itself, and thus remains constantly in its place*. , , . 
Thought and the object of thought are the same, 
for you cannot find thought without the c-Kistent 
thing in ^vhich it is e.Kpressed. 'I’iiere is and can 
be nothing excc])t being, for fate has bound it 
down to he whole and immo)>ile. 'I'bus all (ideas) 
that men have set uj), l)elieving i-hem to be true — 
bii’th and deatly being and noii-being, change of 
place, and alteiation of briglit liiii!—are mere 
words ” (fragmeid. H, e.d, Diels) ; ef. fragment 5, 
“ thought (of lieing) .■uid being are the same,” 
fragimuit 0, “ speeeli .‘muI thought must be real, 
for being exists and a juiught does not exist,” 
fragment 7, ” non-lieing can luwer bo proved to 
exist.” Except in his view of Being as a sphere, 
Parmenides is in perfect accoi'd with the Vedanta. 
The .similarity of Plato’s doctrines is well known. 

§ 16.' PiiASiss or’ TUI': 8iim<'.--The highest 
existence is thus 'I'liought wilhout thinking, the 
state in which the sou! has no cfjnsciousness of 
any e>;ternal oltject, or indeed of any object at 
all, strictly spe.aking, for it i.s itself in conscious 
identity with the sum of all bt-ing or Universal 
Idea ; ' whilst he seeth not a thing, yet doth he 
see, though he see nob the tliltig (irstwhile to be 
seen. Ho that hath sight k)seth not his sight, 
for it is imperishable. Ihit there is naught beside 
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him, naught apart from him, that he may see ” 
(B.A. IV. in. 23). 

The only analogy that experience furnishes for 
this supposed condition of sold is that of dreamless 
sleep ; and it was inferred that in such sleep the 
soul is actually in this transcendent state. 

Besides this, the earlier Upanishads recognise 
two other states of the soul, waking and dreaming. 
When awake the soul puts forth out of itself a 
world of sense and organs of sense and empirical 
thought, and renders itself the subject of the 
experiences c.onjured up by them. In dreaming 
sleep the sense-organs swoon away and are ab¬ 
sorbed into tlie Manas, the organ forming the 
centre of emf)irical cognition and will (§ 18), 
which thus has now the vision of the world as 
it is reflected from the waking state ; at the same 
time the “ life-breaths,” pninas, are active as in 
waking. 

The later Upanisliads a.ssume yet another phase, 
which they call t he “ Fourth ” (lurlya, chaturtha). 
In this the soul, transcending dreamless sleep, is 
absolutely wakeful in its union with the universal 
subject of thought, and exercises in perfect still¬ 
ness an infinite real consciousness of all in the Self 
which is different in kind from the “ unconscious 
consciousness ” ascribed to dreamless sleep. 

The waking, dreaming, and dreamless phases 
are respectively termed Vaisvfmara (“ common to 
all mankind ”), Taijasa (“ luminous,” for in 
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dreams the soul is its own light, B.A. iv. iii. 9), 
and Prajna (“ intelligent,” for in deep sleep the 
Self is one with tho Universal Idea or “ intelligent 
Self,” prd-jnu dhim, B.A. vv. iii. 21); t h(!se terms do 
not oceiir until Maud. iii. If. On dreaniin<] sleep 
see also B.A. ir. i. 18 (soul wanders about within 
the body), tv. iii. 9-11 (two aeeounts, in one of 
which soul leaves the body, whih^ in the other it 
remains in it), iii. 2d f.. Oh. viu. x. 2, Pra. tv. 2 f. 
Dreamless sleep, B.A. tv. iii. 19- 33, Oh. vtit. vi. 3, 
X. -xi. Mamj. viT., Maitr. vt. ] !), vti. 11, 

Mandukya-karika j. 12- Hi, in. 33 f. See also 
Sankai'a oit Brahma-sutra i. iii. I9f., 40 f., ;ai. ii. 
1 f. Sankara, following (!h. tv. iii. 3, holds that 
in deep sleep, in which the smd is in temporary 
identity with Brahma, the functions of sense, 
together with the viaiias, in which thc^y are ab¬ 
sorbed, are merged in Ihe “ breaths ” travelling 
throiTgh the pericaa'dium a,Jid veins (cf. § 18), while 
the soul becomes om^ u ilh the Brahma residing 
under “ determinations ” in the heart (in B.A, Ti. 
i. 19, it rests in the jiericardium. in Oh. vtit. vi. 3 
in the I'cins). 'Phe statement of Oh. viTi. xii. 3, 
that “ (he Oalru tsamprasdda), rising from this 
body, win.s to tin; Bujireme Liglit, and shows itself 
in its own form ; t his is the highest spirit ipvru- 
sha)P is taken byS.ankara (on Brahma-STitra iv. iv. 
1 f.) as I'efei'ring to the soul not in dream]e,ss sleep, 
but in its final release from the body after enlighten¬ 
ment (see § 24) ; this “ own form ” is the oxistenco 
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of the aoul in its absolute selfhood, whore there 
is no longer a distinction between individual and 
universal soul. For the theories of the Vedanta 
after Sankara see above, § 12. 

§ 16. M.Iya. —The word tnaya, magic illusion, 
is eonimonly used in the later Vedanta to denote 
t,he phantom character of the phenomenal world ; 
and in this sense it does not appear in the Upani- 
shads until the Svetasvatara (i:v. 10). It is not 
found in the Erahma-sfitra; and hence the 
question has often been raised whether the idea 
denoted by it was actuall 3 ^ present in the minds 
of the authors of the older Upanishads. 

That phenomena, (wen to the first principles 
under which they are cognised (space, time, and 
causality), are unreal r-olatively to Absolute Being, 
is a cardinal doctrine not only of the Upanishads 
but of all metaphysics. Even the Vedic poets 
assert a real being of primal unity concealed 
behind the manifold of experience ; and on this 
is founded the Upanishadio principle that the 
universe exists only in and by virtue of a World- 
Idea essentially identical with the individual 
consciousness. This, however, is still far from 
the mdya-theory of the later Vedanta. The 
authors of the older Upanishads were still much 
influenced by the realism of the Vedas, and it is 
therefore doubtful whether they could have agreed 
with the Vedantists who treat the world of ex¬ 
perience as absolutely unreal, c. mere phantom 
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conjured up by the Self for its own delusion. As 
typical of the U})anishadic attitude we may regard 
the theory of the Five Atmaa (§ 12) and the long 
passage of tlui Brihad-aranyaka (iii, vii. 3 f.) 
where the Self is described in detail as the antar- 
ydmt, or “ inward controller,” functioning aa soid 
within matter as its body. I'heir view was in the 
main somewhat as follows. Phenomena are 
evolved from lJ\e Self, and hold their existence as 
intelUgihilia in fee from the Self; with the know- 
ledge of tin; Seif they become known ns phases of 
it; hence they are, to this extent, and no further, 
really existent (salya, B.A. r. vi. 3), provisionally 
true, although it is only ignorance of tlie Self that 
regards them as really in(.le[)endont of the Self 
and manifold. The Upanisliads on the whole 
conceive the empiric soul's ignorance as a nega¬ 
tive lorce, an absence of light; with Sankara and 
the later Vedanta it is positive, a false light, a 
constructive illusion. Brahma as cause of pheno¬ 
mena is in tlu; Upanishads a real material, in 
Sankara’s scliool an unreal material. 

The difficulties besetting Sankara when ho 
endeavours to bring logical ordei' into the vague 
idealism of the Upanishads ai’e very serious. On 
the one hand he; maintains that the whole pheno¬ 
menal world is unreal (mxistu). As a magician 
(mdifivi) causes a phantom or wraith to issue from 
his person which has no real existence and by 
which the magician himself is entirely unaft’oct(;d. 
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so Brahma creates from himself a universe which 
is an utter phantom and nowise modifies his 
absolute existence. His creative “ powers ” 
(which are real only when regarded from tlie 
standpoint of his creation, the world of finite 
subjects and objects) constitute the demiurgic 
principle of an empiric univer.se, which is, from 
its own standpoint, coexten.sive with liim, whereas 
absolutely speaking it docs not exist at all (see 
eommentary on Brahma-sutra, ii. i. 0, 9, etc., 
and above, § 9). On the other hand, the universe, 
phantom as it is, nevertheless is a fact of conscious¬ 
ness. Illusion though it be, the illusion is. This 
predicate of existence is the bond uniting it with 
its source, the truly existent, Brahma (on ii. i. 0). 
Brahma is absolute thought, the world is false 
thought ; but the .subject in both cases is the 
same, the thinking Self. Thus Mdyd denotes the 
sum of phenomena—or, as more narrowly defined 
by some later Vedantists, the sura of matter—as 
illusively conceived by the Self ; it is the Ignorance 
which creates the phantom of a universe and of 
an individual ego by imposing its figments upon 
pure Thought (§ 12). 

§ 17. ..Relation oe Universal to Individual 
Soul. —It is a first principle of the Upanishads 
that the numberless individual souls are really 
one with the Universal Self. But how is this 
relation conceivable ? To this question no answer 
is vouchsafed. The older texts instead give ua 
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cosmogonic inyth,s, which realistically depict a 
Universal Spirit creating Hn'. phenomenal world 
and tlien animating it as world-soul; and the 
lattei' they simply identify with the self of the 
individual, sometime*! more panfheistically (Ch, vi, 
iii.), sometimes more idealistically (B.A. ii. iv. 5, 
III. iv. 1, V. 1, (‘te,). Hut why should there be this 
divisiitn between the one Absolute Soul and the 
innunKU'alile indivKtual souls (autderaned to suffer 
tlui intollectuid darkn(;ss and physical sorrows of 
embodi('d lilh ? The Upanishads lind a solution 
in their theoiy of hitni.a, tlui acts done in previous 
births laapiiring fiirtlier embodiment to work 
away (heir inilueuc!! upon the soul. This implies a 
re()rcssiiii ad infivH>rm, a.s f'very iiet is the resultant 
of a former act ; and Ibis (jonelusion is clieerfully 
draw-n by the later Vedanta, which thus avoids 
the necessity of t'xplaining tlic “ origin of evil.'’ 
The older Upanishads, whoso cosmogonies con¬ 
tradict this theory, simply avoid the ipicstion. 

The theory whi(!h begins (o iipjiear in a some¬ 
what late Upanisliad (tlu^ Miiitrayaiuya), that the 
Soul cameeives divisioji and pluj’ality in conse¬ 
quence of tlie delusivt! attractions of physical 
Nature, :md hcnc<! assuntes (mil)odied form and 
comes under t,hc influence of “ works,” is partly 
eomieetcd vvitli the dualism of the Saiikhya school, 
and partly with the theory of “ illusion ” 
developial in the later Vedanta (see. § Hi). Sankara 
gonorally rogarh-s the universe itself, i.e. the 
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aggregate of subjects and objects of experience, as 
created in order to furnish finite souls with ex¬ 
periences in recompense of previous “ works ” ; 
but the reason moving the Supreme Brahma to 
render himself an efficient and material cause of 
a universes distinct from himself, says Sankara, 
can only be motiveless s])orl (sec commentary on 
Brahraa-sutra, ii. i. 33). 

§ 18. Obganism of Soul. —I, Upanishads .— 
Every organic being is a soul, according to the 
Upanishads ; and the degree of its organic develop¬ 
ment is directly proportioned to the merits of its 
former works. The highest therefore are the 
souls of gods and men. The soul in its human 
embodiment exercises three classes of functions : 
(1) the sense-organs {indriya), which in slumber 
or swoon become paralysed and merge themselves 
into (2) the organ of thought (manas), which con¬ 
verts the data of the sense-organs into conscious 
modes of thought and volition; and (3) the 
“ breaths ” {pram), a term originally denoting all 
the functions of physical life, then those higher 
functions upon which generally depends all life, 
whether conscious or unconscious, and into which 
during sleep or swoon are merged the manas and 
the sense-organs already absorbed in the latter. 

The name indriya for the sense-organs appears 
first in Kath. and Kau. Other texts usually call 
them prana (a collective term, from the supremacy 
of the prana, or breath), and comprise under the 
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name ordinarily brcafcli, speech, siglit, hearing, 
and manns (e.g. R.y\. i, iv. 7). "^I'lie same ten 
indriyas as in the hxter system occur first in 
B.A. [[. iv. 11, TV. V. 13, winch adds mima» and 
heart (of. Pra. iv. 2). On manas as central func¬ 
tion of cognition ami action sec B.A. i, v. 3, iv. i. 6, 
Ch. vn. iii f., Kath. vi. 7. The sense-organs are 
compared to horses drawing tlie car of the body, 
manaif to their bridle, Kath. tit. 3 ; in Maitr. ii. B 
the organs of action are the horses, the organs of 
intelligence (see below) the reins, manan tin; driver. 
On tlui immersion of organs with Dianas in yrdna 
see especially B.A. iv. iii. 12, Ch. vi. viii. 2, Pra. iv. 
2 f. The “ breaths ” are usually given as five, 
viz.; (1) prana in tlie .strict sense, which in B.A, 
and Cli. denotes px.spiration, and later c.K.spiration 
and inspiration together; (2) apdna, in B.A, and 
Ch. the inspiration, later Ihe wind causing diges¬ 
tion in the bowels or evacuation; (3) vydmi, 
respiratory a(;tion connecting prana and apdna, 
variomsly conceiv'ed ; (4) satnunn, sometimes the 
wind digesting food,,sQm<itimes connection between 
exspiration and inspiration; (5) nddna, which 
carries food and drink tip and down (Maitr. ii. 6) 
and guides the soul to Brahma in death and sleep 
(Pra. Ill, 7, IV, 4). 

II. Later Vedanta. —In the system of Sankara 
the gross body, subtle body (§ 19), karmdsraya 
(§ 20), and prd/ims are classed together ns the 
“ determinations ” or upddhis by wliieh tlu> SaU' 
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conceives itself as an individual soul (above, § 12). 
Whereas the gross body is abandoned on death, the 
other organisms travel in a potential form with the 
soul throughout all its birtlis. By the term pram 
Sankara, following the old Upanishadic usage, 
designates not only the unconscious “ breaths,” 
but also the conscious indriyas. The indriyas 
(the functional forces whence arise the material 
sense-organs) according to him comprise the five 
functions of action (viz. sy)eech, grasp, locomotion, 
generation, and exewetion) and the five of huddhi 
or intelligence (viz. sight, hearing, taste, touch, 
and smell), with which is associated the manan 
as their centre. The 'imlna.<i, or “ breaths ” in the 
strict sense are the five known in the Upanishads. 
Sankara explains prawn as exspiration, apilna a.s 
inspiration, wyctna asthe force maintaining lifewhen 
both exspiration and inspiration are checked, 
samdva as the digestive force, and uddna as the 
current leading the soul from the body on death 
(on II. iv. 8t.). When death take.s place, the 
indriyas sink into manas, this into the pranas, 
these into the individual soul (lodged in the heart), 
this into the “ subtle body ” (§ 19), which then 
starts on it.s wanderings. Thus S.ankara (on IV. 
ii, 1 f.) explains the statement of Ch. vr. viii. 6 
that on death Speech is merged in manas, this into 
'jwdna, this into Heat, this into the Higher God¬ 
head. These words, he holds, mean that the 
potential functions of conscious sensation are 
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merged into those of unconscious vitality, the latter 
into the individual soul, this again into the “Heat,” 
i.e. the “ subtle body,” which convoys the soul 
through its wanderings. Htic also §§ 12, 16, 

The later Vedanta (e.g. the Vedanta-sara and 
the Atma-viveka anti Vakya-sudha ascribed to 
Sankara) schematises the functions of empiric 
thought by dividing tlui ariMh-kurana, its collec¬ 
tive organisation, into chilta, nuinas (often loosely 
esAled (udak-karanH.), huddhi, and aham-kdm. To 
chitla it ascrit)es the function of passing notice, 
to mana.s that of deliboi’ation, and to huddhi that 
of determination. Homotimes a lso it uses huddhi 
as a geiKiral t(nm denoting both (liuim-kdru, the 
conception of egoity, whicdi i.s the agent in em¬ 
piric mental action, and monad, the instrument 
of egoity ; in the false identification of these 
functions with the Sidf or [Spirit lies the root of 
phenomenal illusion. 

§ 19, The Subtle Body. —According to the 
later Vedanta, the Soul in its wanderings from 
birth to birth i.s accompanied by the sense-organs 
and “ brtsaths ” as sums of yK>tential faculties, and 
has for its vehicle the “ subtle l)ody,” sukshma- 
mrlra. The latter consist,s of portions of the five 
elements in their higher suprasonsual form, and 
thus is a^s it were a seed which on occasion grows 
by the aiicession of gros.s matter into a phy.sical 
body, 

d'here is no ch’^ar evidence for the existencie of 
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this idea in the Upanishads until the mention of a 
Imga (the term used in the Sankhya school for 
“ subtle body ”) in B.A. iv. iv. 6 ; of. Kath. vi. 8, 
Svet. VI. 9, Maitr. vi. 10. For Sankara’s view see 
especially on Brahraa-sutra, iii. i. 1 f., iv. ii. 6 f. 
The “ subtle liody ” adheres to the soul until it 
attains perfect enlightenment and release in 
Brahma ; the souls which never reach this goal 
are always attended by it. 

§ 20. Karma.— I’he propelling force which 
conducts the Soul witli its potential functions 
through endless incarnations as man, god, beast, 
or vegetable, is the hmnd^raya, the substrate of 
its karma or works. By “ work ” is understood 
not only every act of will, and of body in obedience 
to will, but also every act of ideation in which the 
subject of thought posits a non-self in opposition 
to itself, for in this false duality begins the Will, 
desire, attachment of the soiil to its fetters of 
finitude, and therewith moral blindness. Every 
such act transforms itself into a positive force 
acting upon the soul, and demanding a corre¬ 
sponding requital of good for good and evil for evil 
in future experiences ; and the sum of these forces 
at the end of each life determines the form of birth 
in the next incarnation.* 


' See espociHlly B.A. iix. ii. 13 (probably the earliest as- 
Bertion of this theory a solution of the problem of moral 
character), iv. iv, 2-(>, (Jh. in. xiv. 1* Sankara on Brahma- 
sutra, III. iv. 11, iv, ii. 6, arid above, § 6, h^low, § 24, 
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§ 21 FiiEEDOM OF Wiix.—It follows that in so 
far as man shares in the empiric world his whole 
moral and physical life is at (ivery instant strictly 
predestine<l. But at the saint; time his Self is 
implicitly free, inasmuch as in t;sseiu!e it is one 
with the Absolute Brahma, no matter how it lie 
empirically sunk in the phenomenal ■world ; and 
as soon as he attains the knowledge of this funda¬ 
mental unity which is itself salvation, his freedom 
is complete ; he is the One Absolute Brahma, and 
beside him there exists no em])iric world/ 

§ 22. Gou.—These two ideas, empiric servitude 
to Works and transcendental freedom, leave little 
room for a Supreme God (u.- moral guide of the 
experiences of souls. 'J’iie older (e,Kts practically 
ignore such a power ; their polytheistic myths 
are merely echoes from the Vh;da, allegorically 
turned, and when they lofei' (rj a su]'>reme deity 
they mean the higher (Self within man. Later 
authors, however, began occasionally to set up 
in theistic fashion a distinction betw('en the Self 
within and the Self without. This finally led to 
the conception of the later Vedanta, in which the 
Supreme Self, styled “ the Lord ” [livara), is given 
the function of directing as (fificiont (sause the 
course of “ works,” so that each comes to its 

^ Predestination for einpirit^ life, i-l.A. in. viii. 1), iv. iv. 5, 
Ch. 111 . xiv. I, VIII. i. 5; IJnconscious freedom of transcendental 
Self, CVi. viir. iii. 2; Ahsolulc freedom in e.nli<]hte.nment, CIl 
Y lT, XXV. 2, vn. i. v. i, 
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requital in due season and form, while the direct 
responsibility for all man’s experiences is thrown 
upon the inward Self. In other circles the same 
theistie current led to the identification of this 
Atraa-God with one of the great popular deities, 
usually Vishnu or Siva ; and thus arose the great 
theologies, of which the most significant is the 
Bhagavad-gita, a compromise between Upani- 
shadic idealism, Sankhya physics, and practical 
faith. The first definite theism i.s in Kath. ri. 20 (?), 
23, III. i., V. 13, Mund. in. ii. 3, Isa 8, Svet. xii. 
20, iv.-vi., etc. Worship of Brahma-Atma is 
however frequently mentioned in the Upanishads. 
It is an adoration of the Self cither in its unquali¬ 
fied absoluteness (cf. Ch. m. xiv, 1, “ Brahma 
in sooth is this All; it hath therein its beginning, 
end, and breath ; so one should worship it in 
stillness ”), or as allegorically typified by some 
physical force (see § 5), or as represented by the 
sacred syllable Orn or Aum, upon which see especi¬ 
ally Maud, and Pra. v., which sets forth the three 
degrees of reward for meditation upon one, two, 
or three elements of this word ; cf. Sankara on 
Brahma-sutra, I. iii. 13. See also §§ 8, 24. 

Sankara(on Brahma-sutra,n. iii. 29) claims that 
wherever the Vedas and Upanishads represent 
the absolute Brahma under tlie form of “ deter¬ 
minations ” (§ 12), this is for the purpose of wor¬ 
ship of Brahma as qualified Supreme, saguna, e.g. 
in Ch. III. xiv. The conception of the soul’s 
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relation I 4 ) God as that of a servant to his master 
is justified by him (on rr. iii. 43 f.), inasmneh as 
Brahma by liis supreme “ determinations ” re¬ 
gulates the activity of tJie empiric soul in the 
exercise of its inferior “ determinations,” He 
permits the worsliip of this “ qualified Brahma,” 
i.o. the jVbsolute conceived under the forms of 
empiric thought, but regards it as inferior in saving 
power to the true knowledge (sec §§ 24, 25). The 
works of religion—ritual and devotion—are of 
value only as aids to enlightenment ; they art^ not 
necessary, and after enlightenment is gained they 
lose all significance (on in. iv. 25 f., iv. i. 1 f.). 

§ 23. Bbatima 'i'ug DjissTROYBii. —As we saw, 
the Upanishads are full of cosmogonies inherited 
from Vodic religion ; but apparently they liavo 
not yet arrived at the belief in a periodical course 
of alternate creation, inaintonance, and dissolution 
of worlds whicli later became general in India. 
The earlier text.s several times describe Brahma 
or some cognate power as consuming his creatures 
separately ; but a collective dcrstruction is no¬ 
where mentioned in them.’ 

fn the later Vedanta the theory of periodical 
cataclysms is formally accepted. Again and 
again the universe is created, and after a time 
dissolved again into indiscrete jmtentiality ; this 
cycle of bh’th and death is without beginning and 

‘ Soo espoi'iiUly B.A. i. ii, ], Ch. i. ix. I, Tuitf.. iit, 1, Kajh. 
U. 25. Uiii\ers(.il disso)utioti Hjipoarw iii'st in 6vBt. iii. 2, iv. 1. 
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without end (§ 12). In the intervals between 
destruction and the following creation the eternal 
Veda, with its Brahmanas and Upanishads, rests 
as a potential force in the thought of Brahma ; and 
at the beginning of creation the ideas contained 
in it serve as archetypes for the formation of all 
phenomena in the now emerging universe, and 
are revealed to inspired sages, its karma-kanda or 
practical section (the four Vedas and the bulk of 
the Brahmanas) to guide men to ritual and con¬ 
sequent worldly welfare, its jnana-kdnda or theo¬ 
retical section (chiefly the Upanishads) to teach 
them the true knowledge of Brahma. 

§ 24. Salvation. —I. Upanishads .—Release of 
the soul {mukti, mokslm), which falls to the lot of 
the elect few, consists in enlightenment, intuitive 
vision of the eternal unity of the thinker’s Self 
with Brahma, to which ho has hitherto been 
blind. When once this saving knowledge has 
been gained, the enlightened man is no longer 
under the power of “ works.” He has everything 
in himself, for he is one with the All ; together 
with the false idea of a self distinct from the 
universal Self the forces of former works have 
vanished away ; thus he has no desire and no 
pain, and can have none. And when his soul has 
cast off the body, it will be reborn nevermore ; it 
is united for ever with the Absolute Brahma. 
See especially the fine exposition in B.A. iv. ii.-iv. ; 
also Ch. vn. xxvi. 2, Taitt. n. 9, Kena 11-12, 
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Muiid. II. ii, 8, III. ii. 9, and Sankara on Brahrna- 
sutra, I. i. 4, iii. iv. 1 f., rv. i. 131. 

IT. Later Vedanta .—Sankara points out that 
this saving intuition is unattainabh^ i)y ctlort of 
will or thought ; it arises from tlie power of the 
inner self, the metaphysical ego within us, which 
from a theistic and therefore empiric; standpoint 
may be conceived as pccrsonal God, “ the Lore!,’’ or 
“ qualified Brahma ” (§§ 12, 22). 'J'hi.s knowledge 
annuls not only all sins, hut likewise all works, no 
matter whether good or’ bad, which have not yet 
begun to hoar fruit in pr(;sent c xpcrience. The 
works however vr hich ar'o lln.; cause of the present 
series of experience mu.st continue in operation 
even after the attainnicut of enlightcurnent, until 
their povveu' is exharrstod, whererqron the soul 
leaves the flesh for ever, as (lie yrottcr’s wheel 
continues to run round for a wiiile after the 
potter’s hancj has been renroved ; but this subse¬ 
quent bodily experience no longer has any in¬ 
fluence upon the soul. The B.A. iv. iv. 6 teaches 
that, wher’cas on death the souls of those who 
have only exoteric; know'lodge or no knowledge at 
all go forth to continue in empiric conditions, 
the Self of the enlightened man doe.s not “ go out ” 
{na idlerdmanti), but enters into Brahma, with 
entire annihilation of spat ial conditions ; itauiindhis 
or “ determinations ” wholly vanish, and it is ab- 
sorbedin abstract entir’ety into theabstraetBrahraa 
(on Brahma-sUtra iii. iii. 30, iv. ii. 12 f.). See § 16. 
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There has been much speculation upon the 
divisions of karma. A common classification is 
that which divides it into sanchita, prarabdha, and 
kriyamaria. The sanchita or “ accumulated ” 
karma is that which was created in former births 
and has not yet begun to operate upon the soul. 
Prdrabdha or “ commenced ” karma is that which 
has already begun to affect the soul. Kriyarndna 
is “ being made,” that is, it is the activity of the 
present which will influence the soul in future 
births. The intellectual illumination of perfect 
“ Brahma-know'ledge ” annuls both sanchita and 
kriyarndna ; only the jfrdrabdha remains, and this 
exhausts itself mechanically by prolonging the 
sage’s physical life until all inflxience of karma is 
spent, and his body then dies. 

The later Vedanta designates by the term jlvan- 
mukti the condition of the enlightened sage pre¬ 
vious to death, wliile his prdrabdha karma is 
exhausting itself ; his subsequent condition is 
called videha-mukti, “ emancipation in freedom 
from the body.” 

§ 25. The After Life. — I. V-panishads .— 
Good deeds are requited, according to the Veda, 
in another world, tlic heaven of the gods and the 
fathers. The BiTdimanas regard the heaven of 
the gods as a place of recompense for the good, 
and the abode of the fathers as a hell in which 
men are reborn to lives of suffering proportioned 
to their sins in this world. Finally we moot the 
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doctrine of transmigration definitively set forth 
in the Upanishads, by which retribution is effected, 
in part at any rate, by rebirth in this world. 

Th(! fullest eschatological s(;heine in the Upani” 
shads is given in the parallel paa,sages Ch. v, iii.-x,, 
B.A. VI. ii. d’bo first half of these sections (Ch. 
V. iii.-ix., B.A. vi. ii. 1-14) sets forth the theory 
that on death the soul goes to heaven in a sul)- 
limatcd form, here alh^gorically styled “ waters ” 
and “ faith ” (a conception in whicii are united the 
two ideas of “ subtle bo<ly ” and “ works ”), and 
from heaven leturns at omu^ to eaT'tlily birth, 
being sacrificed by the god.s Hucce,ssively in the 
fires of heaven, the atmosphere, earth, man, and 
woman. Hero there i.s no idea of requital in any 
world but this. T’he further paragra}>li8 oxjDound 
a more complicated thcojy of reipiital both in tho 
other world and here. The souls of tho sage.s who 
“ worship Faith as their mortification in the 
woods ’’ (they who have tho saving knowledge) 
ascend by a sorie.s of .stages whicli lead to thi'! sun, 
thence lo the moon, thence to the lightning, and 
thence to Brahma, the “ snprmne light,” from 
which they never return. 'I’his i.s the “ Way of 
the Gods,” deva-ymiu. The souls of those who 
do pious w'orks in the village (but have not won 
full enlightenment and withdrawn from tho world) 
rise by the “ Way of the Fatliers,” pitri-ydna, 
W’hieh leads finally to the moon, where in the com¬ 
pany of the gods they enjoy the full recompense 
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of their good deeds ; after this they pass down to 
honourable rebirth on earth through successive 
stages (ether, wind, smoke, mist, cloud, rain, 
vegetation, food, and seed). The sinful, accord¬ 
ing to Ch. V. X, 7, hiive also a proportionate share 
in the joys of the moon, and are afterwards reborn 
in the forms of base animals or equally degraded 
races of men ; according to B.A. this rebirth is 
immediate. On the other hand the famous pas¬ 
sage B.A. IV. iv. 2'G knows only of rebirth in re¬ 
compense. 

II. Later Feduwto.—Sankara’s system in the 
main follows those doctrhjes. He holds that the 
truly enlightened become immediately one with 
Brahma (§ 24). But those souls which are bound 
in the empirical world must accordingly pass 
through empirical spheres of recompense. I’hey 
who have the lower or exoteric knowledge and 
worship the “ qualified .Brahma ” (§ 12) pass 
through the “ Way of the Gods ” to the paradise 
called the “ world of Brahma ” ; here according 
to their merits they either gain by degrees the 
saving knowledge which transports them for ever 
to the Absolute Brahma {krama-mukti), or else 
they liave due enjoyment of heavenly bliss until 
their “ works ” have shrunk to a residue 
(anusaya), whereupon they descend to honourable 
earthly incarnations. They who have done pious 
works travel by the “ Way of the Fathers ” to the 
moon, where they share the pleasures of paradise 
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with the gods, and thence in due time return to 
earth. Those who have neither knowledge nor 
good works pass to hell, there to expiate their 
sins in part before rebirth in lower forms ; and 
besides hell Sankara, following thc^ obscure words 
of the Ch., admits a “ third place ” of punishment, 
viz. rebirth as the lowest and most ephemeral 
animals (on Brahraa-sutra, m. i. 8 f.). 

When men of inferior knowledge or good worlts 
die, their sense-functions are merged into the 
manas, manas into “ breaths,” “ breaths ” into the 
individual soul, which together with the ” subtle 
body ” passes into the heart, of which the peak is 
now lit up (B.A. iv. iv. 2) ; thence the soul of the 
man of lower knowledge travels out by the 
smhunina (an imaginary vein leading to tlio top 
of the head) by the road of the sun’s rays (Oh. Vlir. 
vi. 5), to the ” Way of the Cods,” but that of the 
man of good works issues by way of the otlier 100 
chief veins of the body into the “ Way of the 
Fathers ” (on Brahma-siltra iv. ii. 17 f.). Oniv. 
iii. 1 f. Sankara endeavours to recoiun’le tlio discrep¬ 
ant lists of the stations in t he ” Way of the Gods ” 
given in Ch. iv. xv. 5, v. x. 1, B.A. vi. ii. 15, and 
Kau. I. iii., and })oiuts out that by their names 
are to be understood their presiding deities. As 
regards the road of return to rebirth, he follows 
Ch. V. X. 5 f. and B.A. vi. ii. 16 (on ni. i. 22 f.). 
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SOME TEXTS OF THE VEDANTA 
I. Cbeation ’ 

1. In the beginning this universe was Self alone ; 
there was naught else open-eyed. He bethought 
Himself ; “ Now I will create worlds ! ” 

He created those worlds—the Ocean, the Light, 
the Dead, the Waters. That is the Ocean which 
is beyond the heaven ; the heaven is its founda¬ 
tion. The Light is the sky. The Dead is the 
Earth ; the Waters are those beneath. 

He bethought Himself: “ There ai’o the 

worlds ; now I will create world-wardens ! ” He 
drew from the waters Man,'* and made him solid. 
He brooded over him. When he had been 
brooded over, his mouth burst asunder like an 
egg ; from his mouth arose Speech, from speech 
Fire. His nostrils burst asunder; from his 
nostrils arose the incoming Breath, from the 

' Aitareya Upaniahad, i. 

“ Piirusha ; see above, §§ 4, 6, 7. 

CKi 
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Breath Wind. His eyes burst asunder ; from 
his (yes arose Sight, from Sight the Sun. His 
ears burst asunder ; from his ear.s arose Hearing, 
from Hearing Space. His skin burst asunder ; 
from his skin arose hair, from the hair plants and 
trees. His heart burst asunder ; from his heart 
arose Mind, from Mind tlic Moon. His navel 
burst asunder : from his navel arose the out¬ 
going Breath, from the Breath Death. His secret 
parts burst a.sunder ; from his secret parts arose 
seed, from seed the Waters. 

2. These gods, having been created, fell into 
this great ocean ; this He gave over to Hunger 
and '['hirst.* 'I'hey said to Him : “ Find out for 
us a dwelling-[)lace in udiich we may rest and eat 
food.” He brought them a. c(n\'. They said : 
“ This is not enough for ns.” He brought them 
a horse. They said : “ 'I'his Is not enough for 
us.” .He brought tlun, a man. They said : 
“ Well done, forsootli ! ” For man is in sooth 
well done, l b' said to them : ” Enter, each 

according to your dwclling-t)lacc,9.” 8o Fire, 
becoming Speech, enimed hi.s mouth ; Wind, 
becoming the ineoniing Breath, entered his 

' The cosmic p(Jvvora, Fiiv, tVin<t Sun, Space, Veg(!tation, 
Moojj, Dentil, unci Waier (eucli of wliich is created from a 
I'orrespiuiiliuK fiineliim of the iiloul Man) arc in tliemselveH 
powerle w. Tliey sink tcuok into tho primitive waters, and 
sulier hau^'cr and tliirst; tlioy iimsl. (in.vo a home iri the real 
Mim in irder to bo satislied mid activo. Tlio forces of Nature 
exist only tJirough and in tlie human subjoofc. 
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nostrils ; the Sun, becoming Sight, entered his 
eyes ; Space, becoming Hearing, entered his ears ; 
the Plants and Trees, becoming hair, entered his 
skin ; the Moon, becoming Mind, entered his 
heart ; Death, becoming the outgoing Breath, 
entered his navel; the Waters, becoming seed, 
entered his secret parts. 

Hunger and Thirst said to Him ; “ Find out 
for us a dwelling-place.” He said to them : “ I 
give you a shai’e with these gods, I make you 
partners with them,” Therefore it is that who¬ 
soever be the godhead for whom an offering is 
taken, Hunger and Thirst are partners therein. 

3. He bethought Himself : “ There are the 
worlds and the world-wardens ; now I will create 
for them Food.” 

He brooded over the waters ; when they had 
been brooded over, tlierc arose from the waters 
a shape. The shape that arose was Food. 

When this was created, it sought to escape Him. 
He sought to seize it witlr Speech, but could not; 
if He had s(uzod it with Speech, one might have 
been filled with food through speaking only. He 
sought to seize it with the incoming Breath, but 
could not; if He had seized it with the Breath, 
one might have been filled with food through 
breathing only. He sought to seize it with the 
Eye, but could not; if He had seized it with the 
Eye, one might have been filled with food through 
sight only. He sought to seize it with the Ear, 
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but could not; if Ho bad seized it with the Ear, 
one might have been filled with food through 
hearing only. Ho sought to seize it with the 
Skin, but could not; if Ho had seized it with the 
Skin, one might have been filled with food through 
touch only. Ho sought to .seize it with the Mind, 
but could not; if He had seized it with the Mind, 
one might have been filled with food through 
thinking only. He sought to seize it with the 
secret, parts, but could not ; if He had seized it 
with the secret parts, one might have been filled 
with food through excretion only. Ho sought 
to seize it with the outgoing Breath, and Ho 
swallowed it. It is the Wind that grasps Food, 
the Wind that wins Food.' 

He bethought Himself ; “ How can this be 
without me ? ” He bethought Hiimself : “ By 
what way shall I come in ? ” He bethought 
Himself : If speaking is by speech, in-breathing 
by the in-breatli, sight by the eye, hearing by 
the ear, touch by the .skin, thinking by the mind, 
out-breathing by the out-breatli, e.xeretion by the 
secret ])arts, then who am 1 ? ” ■’ 

He cleft asunder the crown of the head, and 
by that door ca,me in. 1'his door i.s calhid the 
“ cleft; it make,s for bliss.^ 

* Tile outgoing Iji’eutli, apmia, jiroliubly its hero iileiil ified 

with the function of digo.stion (p. 'I'he rest of the eentence 

is based upon a word-play. 

^ For tlio answer to this qiiestum, aeo tiie next extract, 

* See above, § 9. 
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Throo dwellings has He, and three dream-states 
—this is His dwelling, this His dwelling, this His 
dwelling d 

Having been born. He surveyed living things. 
“ What is here,” said He, “ that one would call 
other [than Me] ? ” He saw man to be most 
utterly Brahma, and He said, “ idam adarsam ” 
(“ I have seen it ”). Therefore He has the name 
I dan-dr a. His name is indeed Idan-dra ; but 
him who is Idan-dra men call Indra,^ in a dark 
manner ; for the gods love what is dark. 


11. Who am 1V ^ 

The heart, the mind, consciousness, compre¬ 
hension, understanding, intelligence, wisdom, in¬ 
sight, resolution, thought, prudence, eagerness, 
memory, conception, power, life, desire, will— 
all these are names of the Intelligence. This is 
Brahma, this is fndra, this is Praja-pati, this is 
all the gods, the five great elements Earth, Wind, 
Ether, Water, and Light, the tiny creatures and 
they that are midway, the seeds of either kind, 
the creatures born from eggs, membranes, sweat, 

* See abevo, §§ 12, 10. Bi'alinia dwells in the eye during 
the waking state, iii the mind during dreams, and in tlie heart 
during droamloas slooi). 

2 Indra is a Vedic god of the first ranlc ; hence by a word¬ 
play our writer identifies him with Brahma, 

^ Aitareya Upanishad, iii. 



THE WORLD WITPIIN 


61 


and spi'outs, the horses, oxen, men, elephants, 
whatsoever is breathing, walking or flying, and 
whatso is motionless ; all this Ls guided (ly in¬ 
telligence, founded on intelligence;. The universe 
is guided by intelligence, founded on intcilligencc. 
Intelligence is Brahma. 


III. The Would Within.' 

“ Now within this town of Brahma ® is a 
dwelling, a little lotus-flower ; within this is a 
little space; ; what is tliorewithin men should 
inquire after, yea, shoidd seek to know.” 

If the}' should say to him ; “ Within this town 
of Brahma is a dwelling, a little lotus-flower ; 
within this is a little s|»ace ; what is found there- 
within which men should inquire aftt;r, yea, 
should seek to know ? ”— 

he shall say : “ Verily that space within the 
heart is as great as this Space ; therein are lodged 
both heaven and earth, both lire and wind, both 
sun and moon, lightning and stars, what one hath 
here and what he hath not, all this is lodged 
therein.” 

If they should say to him : “ if all this is lodged 
in this town of Brahma, and all lieings and all 

c Chhandogya Upnnishacl, viii. 1 f. 

’ The botly, whose organa of aeiiao are compared to gates; 
the king within is the soul, or Self ; tho lotus the heart. 
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desires—what remains thereof when old age 
comes upon it, or it dissolves ? ”— 

he shall say : “ This grows not old with his 
aging, nor is it smitten by slaying of him. This 
is the true town of Brahma. In it are lodged the 
Desires.' It is the Self, free from evil, ageless, 
deathless, sorrowless, hungerless, thirstless, real 
of desire, real of purpose. ... So they who de¬ 
part without finding here the Self and these real 
Desires, walk not as they list in any worlds ; but 
they who depart after finding here the Self and 
these real Desires, walk as they list in all 
worlds. . . . 

These real Desires are covered over by Un¬ 
truth ; real as they are, Untruth is their covering. 
Man here can see no more any of his folk who 
depart hence. But when he goes ihtre “ he finds 
all—those of his folk who are living, and those 
who have departed, and whatever else he wins 
not for seeking. For there those real Desires 
are that were covered over by Untruth. It is 
as with men who, knowing not the ground, 
should walk again and again over a hidden 
treasure and find it not; even so all creatures, 

^ Naniely, t}ie knowledgo and will of the absolute subject 
of thougiit, or trao Self. As »uch» these .Pesiroa ai‘e essentially 
infinite ; their iimitatitui arises fi'om an external “ Untruth,” 
the finitw conditions of the woi-ld of physical exporienco, 
which the thinker is able to (^ast off. 

2 Namely, into his own heart, into the full consciousness 
of his selfhood, 
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coming to it day by day, find not this Brahma- 
world, for they are cast back by Untruth ‘ . 

Now that perfect Peace, rising up from this 
body, enters into the Supreme Light and issues 
forth in its own semblance. 'I’his is the Self,” 
said he, “ this is the deathless, the fearless ; this 
is Brahma. . . . 

Now tlie Self is the dyke holding asunder the 
worlds that they fall not one into another. Over 
this dyke pass not d.ay and night, nor old iige, 
nor death, nor sorrow, nor good deeds, nor bad 
deeds. All ills turn away thence ; for this 
Brahma-world is void of ill. Therefore in sooth 
the blind, after passing ovt^r this dyke is no more 
blind, the wounded no more wounded, the sick 
no more sick. Therefore in sooth even Night 
after passing over this dyke issues forth as Day ; 
for in this Brahma-world is everlasting light.” 


IV. The Infinite I" 

“ Verily this All is Brahma. It has therein its 
birth, end, breath ; as such one should worship 
it in stillness. 

Verily man is made of will. As is man’s will 

^ They pass overy day into droaniloss sUiopi, tho perfect 
union with Braiitnn, in tho heart; tint tlioy are not conscious 
of this union, and tho condition of tluiir cxistonoo causes it 
to be only temporary. Heo above, § 15. 

2 Chhandogya Upanishad, iii. 14, 
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in this world, such he becomes on going hence ; 
so let him frame the will. 

Made of mind, bodied in breath, shaped in light, 
real of purpose, ethereal of soul, all-working, all- 
desiring, all-smelling, all-tasting, grasping this 
All, speaking naught, heeding naught—this is my 
Self within my heart, smaller than a rice-corn, or 
a barley-corn, or a mustard-seed, or a canary-seed, 
or the pulp of a canary-seed—this is my Self 
within my heart, greater than earth, greater than 
sky, greater than heaveii, greater than these 
worlds. All-working, all-desiring, all-smelling, 
all-tasting, grasping this All, speaking naught, 
heeding naught—this is my Self within my heart, 
this is Brahma ; to Him shall I win when I go 
hence. He with whom it is thus has indeed no 
doubt.” Thus spake Siindilya. 


V. Know Thy Sjslf ’ 

The world then was not yet unfolded. It 
became unfolded in Name and Shape, so that one 
might say, “ He of this or that name is of this or 
that shape.” So even now it becomes unfolded 
in Name and Shape, so that one may say, “ He of 
this or that name is of this or that shape.” He * 
passed into it up to the nail-tips, as a razor might 

1 Brihad-aro).iya.ka Upaniehad, i. iv. 7-10. 

2 Namely, the Self, or Brahma. 
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be laid in a razor-case or the All-Supporter ‘ in the 
All-Supporter’s nest. They see Him not; for He 
is divided. As breathing, He is called llreath ; 
as speaking, Speech ; as seeing, Sight; as hearing. 
Hearing ; as thinking. Mind; these are the names for 
his workings. A man who worships one or another 
thereof understands not; for He is but in division 
as one or another thereof. So He should be 
worshipped as the Self ; for therein do all these 
become one. 

This Self is the track of the universe, for by it is 
the universe known, yea, as a tiling may be fol¬ 
lowed up by its track. Paine and praise a man 
finds who has such knowledge. 

This Self is dearer than a son, dearer than sub¬ 
stance, dearer than all beside, more inward. If 
of a man who calls another than the Self dear it 
should be said that he will lose his darling, it may 
well come to pass. He should worsliip the Self 
only as darling ; for him who AvorsJiips the Self 
as darling his darling perishes not. 

They say : “ Seeing that men deem that by 
knowledge of Brahma they shall become the 
universe, what did Brahma know that He became 
the universe ? ” 

The vorld forsooth was in the beginning 
Brahma. It knew itself, “ I am Brahma ” ; 
therefore it became the universe. And whosoever 
()! the god.s understood this also became the same ; 

I The Five-G(ia, 



66 SOME TEXTS OP THE VEDANTA 


likewise of sages and of men. Seeing this, the 
sage Vamadeva set it forth, saying ; “I have 
become Manu and the Sun.” ^ So now likewise he 
who knows “ I am Brahma ” becomes the universe. 
The very gods have no power that he should 
not be so ; for he become,s the Self of them. 

^ Now he who worships another godhead, saying 
I This is not the same as I,” understands not; he 
is as it were a beast belonging to the gods. Even 
as many beasts profit a man, so each man profits 
the gods. It is unpleastng when one beast is 
taken away; how much more when many are 
taken ! Therefore it is not pleasing to them * that 
men should know this. 


VI. Paeacms ’ 

“ If one should smite upon the root of this 
great tree, beloved, it would sweat sap, and live. 
If one should smite upon its midst, it would sweat 
sap, and live. If one should smite upon its top, 
it would sweat sap, and live. Instinct with the 
Live Self, it stands full lush and glad. 

But if the Live One leave one bough, it withers. 
If it leave another bough, it withers. If it leave 
a third bough, it withers. If it leave the whole, 
the whole withers. So know, beloved,” said hei 

^ Big'Veda, iv. xxvi. 1. s Namely to the gods. 

^ Crihandogya Upanisliad, vi. xi.-xiii. 
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“ the thing whence the Live One has departed 
does indeed die ; but the Live One dies not. In 
this subtleness has this All its essence ; it is the 
True ; it is the Self ; thou art it, Svetaketu.” 

“ Let my lord teach me further.” 

“ Be ]it so, beloved,” said he. 

“ Bring from yonder a fig.” 

“ Here it is, my lord.” 

“ Break it.” 

“ It is broken, my lord.” 

“ What seest thou in it ? ” 

“ Hero are hut little seeds, my lord.” 

“ Now break one of tJiem.” 

“ It is broken, my lord.” 

“ What seest thou in it ? ” 

“ Naught whatsoever, my lord,” 

And he said to him : “ Of that subtleness which 
thou canst not behold, beloved, is this great fig-tree 
made. Have faith, i»eioved. tn thi.s subtleness 
has this All its cs.sence ; it is the 'L'rue ; it is the 
Self ; thou art it, Svetaketu.” 

“ Let my lord teach mo further.” 

“ Be it so, beloved,” said ho. 


“ Ijay this salt in water, and on the morrow 
draw nigh to me,” And he did so. l^hen he said 
to him : ‘ Bring me the salt which thou laidst in 
the water yester eve.” 
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He felt, but found it not; it was as melted 
away. 

“ Drink from this end thereof. How is it ? ” 

“ It is salty.” 

“ Drink from the midst. How is it ? ” 

“ It is salty.” 

“ Drink from yonder end. How is it ? ” 

“ It is salty.” 

“ Lay it aside, and draw nigh to me.” And ho 
did so. 

“ It is still present,” said he to him ; “ herein 
forsooth thou canst not behold Being, beloved, but 
herein soothly it is. In this subtleness has this 
All its essence; it is the True; it is the Self; thou 
art it, Svetakctu.” 


VII, The Soul in Sleep' 

“ What is the Self ? ” 

“ It is the Spirit “ made of understanding among 
the Breaths, the inward light within the heart, 
that walks abroad, abiding the same, through 
both worlds.® He meditates, as it were ; He 
hovers about, as it were. Turned to sleep, He 
passes beyond this world, the shapes of death. 

This Spirit at birth enters into the body, and is 

* Bi’ihad-arai.iyaku Upaninhad, iv, iii. 7-33. 

^ -Fitrumha ; see above p. 50. 

^ Namely, this world in waking and dreaming, and the 
world of Brahma in deep sleep or d^ath. 
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blent with evils ; at death He passes out, and 
leaves evils. 

Two seats has this Spirit, this and the scat in the 
world beyondand midway is a third, the seat 
of dreams. Standing in this midway seat, 
looks u])on these two scats, this and the seat in 
the world beyond. Now as this is a stop toward 
the seat in the world beyond, He makes this step 
and beholds both evils and delights. 

When He sleeps, He takes matter from this 
all-containing w'orld, Himself hews it down, Him¬ 
self builds it up, and sleeps in His owm brightness, 
His owrt light. Here the S]>irit has Self for light. 

Therein are no ears, no ear-teams, no roads ; 
but He creates cars, cai-teams, roads. Therein 
are no joys, mirths, merriments ; but He creates 
joys, mirths, merriments. 'I’herein are no pools, 
lakes, 8tr(;am.s ; but He creates pools, Jakes, 
streams. For Ho is the maker. . . . 

When in this dreaming Ho lias wantoned and 
w^andereti, and seen good and evil, He liastens back 
according to His entrance and His ])lace to the 
bound of waking. Tie is follow’cd by naught of 
all that He has seen there ; for to this Spirit 
nothing clings. . . . 

' Tho soul’s seats are (1) tliat in this world, and (2) that in 
the transocndoutal Itvahma-worlU,” wliicli it visits on 
deatti. Till) former is tho .site of sorrows, tho latter of pure 
joy. Between these is tho condition of sleep ; for dreaming 
sleep is still in touch with waking exporiomie, and droamlsss 
sleep is a temporary approach towards tho '■ Brahma-world.” 
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When in tliis waking He has wantoned and 
wandered, and seen good and evil, He hastens 
back according to His entrance and His place to 
the bound of dreams. Even as a great fish passes 
along both banks, on this side and on yonder side, 
so this Spirit passes along both bounds, the bound 
of dreaming and the bound of waking. 

But as a falcon or an eagle, when it is wearied 
with flying about in yonder sky, folds its wings 
and sets itself to couch down, so this Spirit hastens 
toward that bound wherein He sleeps desiring no 
desire, beholding no dream. . . . Whatever waking 
terror He sees [in dreams], when men seem to 
smite Him or to oppress Him, when an elephant 
seems to crush Him, or Ho seems to fall into a 
ditch, this in His ignorance He deems true. But 
when like a god, like a king. He thinks “lam this 
All, universal,” this is the highest world for Him. 

This is His shape wherein He is beyond desire, 
free from ill, fearless. As when a man embraced 
by his beloved knovrs naught of whatsoever is 
without or within, so this Spirit embraced by the 
Self of Intelligence knows naught of what is 
without or within.* This is His shape wherein 
desire is won, desire is of Self, desire is not, grief 
is gone. Herein the father is Jio father, the mother 
no mother, the worlds no worlds, the Gods no 

1 Indreamle.s9 sleep tlie individual consciouanesa is merged 
into universal cousoiousnoss, ‘prajnn atma or “ Self of In¬ 
telligence,” and thus arises absolute unconsciousness. 
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Gods, the Vedas no Vedas ; herein the thief is no 
thief, tlio murderer no murderer, the Chandala 
no Chai.irlala, the Paulkasa no Paulkasa,^ the 
beggar-monk no beggar-monlv, the asc(itic no 
aseetio. Good attaclies not, mdi attaches not ; 
for then 1ms Ele overpast ail griefs of the heart. 

While He sees not, yet without seeing He sees ; 
the sight of the seer is not to he broken, for it is 
imperishable. Hut there is naught be.side Him, 
naught apart from Him, that He should see. . . . 
When He understands not, yet without under¬ 
standing He understanda ; the understanding of 
the understander ia not to be broken, for it is 
imperishable. Hut tber<^ is na\ight beside Him, 
naught apart from Him, that He sliould under¬ 
stand . 

If there shouhl bo as it u'crt^ another, one would 
see another, smell another, ta.sie another, speak 
to another, hoar another, think of another, feel 
another, understand aiiotluu'. 

'Pfie Seer is the Waters,^ one with ua.ught beside. 
He is the Brahma-world, () king.” 'J'hns did 
Yajnavalkya teach him. ” "I'liis is the highest 
way for Him, this tlu' higliest fortune for Him, 

‘ Two of llio 

This may rufoi’ to au Ijuliaii thoory acooT'diiig to which 
water in oBHontially taHtoloHS, hut (U.'riveH itn Bpooial flavour 
from its surroinidiogH, as in u oo<a)Hinil- va* a .lomou (boo San- 
kliya-karikii, xvi.) ; or ptH’hdps it is basoil U[)on tVio Vedic 
theory that nuide^wator tlio first priuciplo of cosmic being, 
as in the doctrine of Tlmlos of Miletus. 
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this the highest world for Him, this the highest 
bliss for Him ; of this bliss other creatures live 
on but a morsel.” 


VIII. Gaegi and Yajnavalkya.' 

“ Yajnavalkya,” said she, “ as a warrior from 
the land of Kasi or Videha might string his 
unstrung bow and come forward holding in his 
hand two arrows to pierce through his foe, even 
so I have come forward against thee with two 
questions ; answer me them.” 

“ Ask, Gargi.” 

“ Yajnavalkya,” said she, “ that -which is 
above the heavens, which is beneath the earth, 
which is midway between the heavens and the 
earth, which they call What hath been, What is, 
and What shall be —in what is it woven and 
woofed ? ” 

“ Gargi,” said he, “ that which is above the 
heavens, which is below the earth, which is 
midway between the heavens and the earth, 
which they call What hath been. What is, and 
What shall be, is woven and woofed in the ether.” 

“ Homage to thee, Yajnavalkya,” said she. 
“ for thou hast answered me this ; make ready for 
the other.” 

“ Ask, Gargi.” 

* Briliad-araayakH' Upanishad, m. viii. 2-11. 
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“ Yajnavalkya,” said she, “ that which is above 
the heavens, which is below the earth, which is 
midway between the heavens and the earth, 
which they call Wlmt hath been, What is, and 
What shall be —in what is it wf»von and woofed ? ” 
“ GargI,” said he, “ that which is above the 
heavens, which is below the earth, which is mid- 
way between the heavens and the earth, which 
they call What hath been, Whitt is, and What shall 
be, is woven and woofed in the ether.” 

“ And in what is the other woven and woofed ? ” 
“ Gargi,” said he, “ th.at is what Brahmans 
call the Unfading ; it is not gross, not fine, not 
short, not long, not rod, not fluid, not shadow, 
not derkness, not wind, not ether, not clinging, 
without taste, without smell, without eye, without 
ear, without speed), without mind, witliout vital 
force, without breath, without mouth, without 
measure, without aught inward, without aught 
outward ; it consumes nothing;, none consumes 
it. At the behest of the Unfading, Gargi, sun 
and moon are held a.sunder ; at the behest of 
the Unfading, Gargi, heaven and earth are held 
asunder ; at the behest of the Unfading, Gargi, 
minutes, hours, days and nights, fortnights, 
months, seasons, and years are held asunder ; at 
the behest of the Unfading, Gargi, flow the 
rivers, some eastward from the white mountains, 
some westward, each in its own way. At the 
behest of the Unfading, Gargi, men praise 
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givers, the Gods hang upon the sacrifice-giver, 
the Fathers upon the ladle. Indeed, Gargi, to 
him who makes oblation .and sacrifice, and morti¬ 
fies himself in this world for many thousands of 
years without knowing Hie Unfading, it comes to 
an end. Indeed, Giirgi, ho who departs from 
thi.s world without knowing the Unfading is 
wretched. But he who departs from this world 
know'ing the Unfading, GargT, is the Brahman, 
Indeed, Gargi, the Unfading unseen sees, un¬ 
heard hears, unthought thinks, uncomprehended 
comprehends. There is naught else than this 
which sees, naught else that hears, naught else 
that thinks, naught else that comprehends. In 
the Unfading, forsooth, Gargi, is the ether woven 
and woofod.” 

IX. Thk Everlasting Nay.' 

Verily this great unborn Self it is that is 
compact of understanding amid the life-breaths, 
that lies in the ether within the heart, master 
of all, lord of all, ruler of all ; He becomes not 
greater by a good deed nor less by an ill deed ; 
He is king of all, ruler of born beings, guardian 
of born beings, the dyke holding asunder these 
worlds that they fall not one into another. Brah¬ 
mans seek to know Him by reading the Veda, by 
sacrifice, by charity, by mortification. Knowing 
I Bi-iliad-aranvttka Upanishad, iv. iv. 22-23. 
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Him, a man becomes a saint; wandering friars 
wander forth seeking Him for their wfirld. Undei'- 
standing this, tlio ancients desired not offspring : 
“ What is offspring to us who liave this Self for 
this world ? ” So having depiirted from desire 
of sons, fi'om desire of snl)stanco, and desire of 
the world, they went about begging. For desire 
of sons is desire of suh,stanee, desire of substance 
is desire of the world ; these are both d(!sires. 

This Self is Nay, Nay ; not to be grasped, for 
He is not grasped ; not to be broken, for He is 
not broken ; unclinging, for He clings not ; He 
is not bound, He trembles not, He takes no hurt. 
One [who know.s this] is overcome neither by 
having done evil for His sake nor by having done 
good for His sake ; he overcomes both ; work 
done and work not done grieve him not. 

This is said by a versC : 

The Brahman’s copstant majesty by works 

Nor waxes more,, nor wanes. This shall ho 
trace ; 

This known, ill deed.s defile him nevermore. 

X. The Spirit Within. ‘ 

Then IJddalaka Aruni “ questioned him. 

“ Yajnavalkya,” said he, “ wo dwelt among 

’ UpiiniHliad, m. vii. 

^ A putronyinic, lueuniiig " non of Aruna.” 
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the Madras, in the house of Patanchala Kapya,‘ 
studying sacrifice. He had a wife who was 
possessed by a spirit “; we asked him who he 
was, and he answered that he was Kabandha 
Atharvana, and said to Patanchala Kapya and 
to the students of sacrifice, “ Knowest thou, 
Kapya, that Thread whereby this world and the 
world beyond and all creatures are bound to- 
gethcr ? ” “ Nay, my lord,” said Patanchala 

Kapya, “ I know it not.” Then he said to Patan¬ 
chala Kapya and the students of sacrifice, 
“ Knowest thou, Kapya, that Inward Ruler who 
rules inwardly this world and the world beyond 
and all creatures ? ” ” Nay, my lord,” said 

Patanchala Kapya, “ I know him not.” Then 
ho said to Patanchala Kapya and the students 
of sacrifice, “ Verily, Kapya, he who should know 
that Thread and that Inward Ruler knows 
Brahma, knows the worlds, knows the Vedas, 
knows the creatures, knows the Self, knows the 
All.” This he said to them ; this I know. If 
thou, Yajnavalkya, shalt drive home the Brah¬ 
man’s cows without knowing that Thread and 
that Inward Ruler, thy head shall split.” * 

‘ A patronymic signifying a descendant of Kapi. Similarly 
Atharvana, below, means a descendant of the mythical sage 
Atharvan. 

“ In Sanskrit Qandharva ; originally, perhaps, the Gan- 
dharvas wore spirits of fertility, but in classical literature they 
arc a kind of fairies, with musical proclivities. See especially 
Pischel and Goldner, Vedische Sludien, vol. i., p. 183 foil, 

“ This dialogue between TJddiilaka and Yajnavalkya forms 
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“ Verily, Gautama, 1 know that Thread and 
that Inward Ruler.” 

“ Any man may say, ‘ I know, I know ’ ; but 
do thou say how thou knowest.” 

“ Truly, Gautama,” said he, “ the wind is that 
Thread ; for by the wind as thread, Gautama, 
this world and the world beyond and all creatures 
are bound together. Therefore, Gautama, they 
say of a man who has died tliat his limbs are 
relaxed ; for by the wind as thread, Gautama, 
were they bound together.” 

” It is so, Yajnavalkya. Tell of the Inward 
Ruler.” 

“ He who, dwelling in tlio earth, is other than 
the earth, whom the earth knows not, whose 
body the earth is, who iiiwardly rules the earth, 
is thy Self, the Inwaj-d Ruler, tiie deathless. 
He who, dwelling in the waters, i.s other than the 
waters, whom the waters know not, whose body 
the watttrs are, who inwardly rules the waters, 
is thy Self, the Inward Ruh.'r, the deathless. 
He who, dwelling in the fire, is other than the fire, 
whom the fire knows not, whose body the fire 
is, who inwardly rules the lire, is thy Self, the 


part of a diBputation botwoou Bralimtiu thoologiiins, as tho 
prize of whieh a thousand cowa were ojfferod by King Jariaka 
of Vidoha (Bjihad-ar. Up. ui. i. 1). Tho montion of a splitting 
head oocurp aoveral times in a similar conneetion in tho 
tJpunishads ; practically it moans that ho who iiooopts tho 
challenge and fails in thoso tonrnoys of wit is doomed to 
death by “ r iaitation of Qod.” 
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Inward Ruler, the deathless. He who, dwelling 
in the sky, is other tlian the sky, whom the sky 
knows not, whoso body the sky is, who inwardly 
rules the sky, is thy Self, the Inward Ruler, the 
deathless. Ho who, dwelling in the wind, is 
other than the wind, whom the wind knows not, 
whose body the wind is, who inwardly rules the 
wind, is thy Self, the Inward Ruler, the deathless. 
He who, dwelling in the heavens, is other than 
the heavens, whom the heavens know not, whose 
body the heavens are, who inwardly rules the 
heavens, is thy Self, the Inward Ruler, the death¬ 
less. He who, dwelling in the sun, is other than 
the sun, whom the sun knows not, whoso body 
the sun is, who inwardly rules the sun, is thy 
Self, the Inward Ruler, the deathless. He who, 
dwelling in space, is other than space, whom space 
knows not, whose body space is, who inwardly 
rules space, is thy Self, the Inward Ruler, the 
deathless. He who, dwelling in moon and stars, 
is other than moon and stars, whom moon and 
stars know not, whose body moon and stars are, 
who inwardly rules moon and stars, is thy Self, 
the Inward Ruler, the deathless. He who, 
dwelling in the ether, is other than the ether, 
whom the ether knows not, whose body the ether 
is, who inwardly rules the ether, is thy Self, the 
Inward Ruler, the deathless. He who, dwelling 
in the dark, is other than the dark, whom the 
dark knows not, whose body the dark is, who 
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inwardly rules the dark, is thy Self, the Inward 
Ruler, the deathless. He wlio, dwelling in the 
light, is other than the light, whom the light knows 
not, whose body the light is, who inwardly rules 
the light, is thy Self, the InwaT'd Ruler, the 
deathless. Thus as to godhead ; now as to 
nature. He who, dwelling in all beings, is other 
than ail beings, whom all beings know not, whose 
body all beings ai-e, who mwardly rules all beings, 
is thy Self, the Inward Ruler, the deathless. 
Thus as to nature ; now as to personality. He 
who, dwelling in the breath, is other than the 
breath, whom the breath knows not, whose body 
the breath is, who inwardly rules the breath, is 
thy Self, the Inward Ruler, the deathless. He 
who, dw'elling in speech, is other than speech, 
whom speech knows not, whose body speech is, 
who inwardly rules speech, is thy Self, the Inward 
Ruler, the deathless. He who, dwelling in the 
eye, is other than the eye, whom the eye knows 
not, whoso body the eye is, who inwardly rule,s 
the eye, is thy Self, tlie Inward Ruler, the death¬ 
less. Hi; who, dwelling in the ear, is other than 
the ear, whom the car knows not, whose body the 
ear is, \^ho inwardly rules the ear, is thy Self, 
the Inward Ruler, the deathless. He who, 
dwelling in the mind, is other than the mind, 
whom the mind knows not, whose body the mind 
is, who inwardly rules the mind, is thy Self, the 
Inward Ruler, the deathless. He who, dwelling 
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in the skin, is other than the skin, whom the skin 
knows not, whose body the skin is, who inwardly 
rules the skin, is thy Self, the Inward Ruler, the 
deathless. He who, dwelling in the understand¬ 
ing, is other than the understanding, whom the 
understanding knows not, whose body the under¬ 
standing is, who inwardly rules the understanding, 
is thy Self, the Inward Ruler, the deathless. He 
who, dwelling in the seed, is other than the seed, 
whom the seed knows not, whose body the seed 
is, who inwardly rules the seed, is thy Self, the 
Inward Ruler, the deathless. He unseen sees, 
unheard hears, unthought thinks, uncompre¬ 
hended comprehends. There is no other than he 
who sees, no other who hears, no other who thinks, 
no other who comprehends. He is thy Self, the 
Inward Ruler, the deathless. All else is fraught 
with sorrow.” 

Then Uddalaka Arnni held his peace. 


XI. The Wisdom oe Raikva.' 

Janasruti Pautrayana was a devout giver, be¬ 
stowing much largesse, preparing much food. 
He caused lodgings to be built everywhere, that 
he might have men everywhere fed. Now in 
the night there flew swans by. One swan said 
to another, “ Ho, ho. Dim-eye, Dim-eye ! Jana- 

‘ Chhandogya IJpanishad, iv. 1-3. 
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sruti Pautray^-O®!''*^ splendour is outspread like 
that of the heav^ens ; so touch it not, lest thou 
burn thyself.” 

The other answered him, ” Who forsooth is 
he of whom thou speakest as though he were 
Raikva of the Cart V ” 

“ What meanest thou by Raikva of the Cart ? 

“ As the lower diee-throw.s fall under the 

winning four-throw, so whatsoever good deed 
the people do falls to him ; of him who knovvs this 
and of that which ho knows do I speak.” ' 

Janasruti Pautrayana overlusard this. When 
ho rose up, he said to hi.s chaniberlain, “ Ho, 
thou speakest as of Raikva of the Cart “ ; what 
meanest thou by Raikva of tire Cart ? ” 

“ As the lo\«)r dicc-lhrows fall under the 

winning four-throw, so whatsoever good deed 
the people do falls to him ; of him who knows 
this and of that wliich he knows do I speak.” 

The chamberlain sought [ Raikva], and came 
back, .saying “ 1 have found him not. ” [Janasruti] 
said to him, ” Ho, go for him in the place where 
a Brahman is to be sought.” 

’ The niuclun know of four of tlio dice—the kTitcif 

coi.iiitiijg Rs four, tlio tri'tuy counting an tlirce, the dvopo^rcit 
couiitiiig Jis two, tind tlio kulif rockonotl na ono ; the kfita 
outweigliH all tlio other thro wb, b-iuI honco hnw tho value of lO. 
Raikva has unlvorsnl wisdom ; henoo t he virtues of all other 
men are inerely-purts of hia oxcellouce, which iiioiudos them 
all. 

^ Tho chamberlain, after Hindu custom, liad juldressed 
him in Btrains of panogyric on lus rising from bod, 

0 
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[Raikva] was under a waggon, scratching his 
scabs ; and he ' sat down before him, and said 
to him, “ Art thou Raikva of the Cart, my lord ? ” 

“ Yea, I am,” he answered. 

The chamberlain came back, saying, “ I have 
found him.” 

Then Janaaruti Pautrayana took six hundred 
kine, a golden chain, and a mule-car, and drew 
near to him, and said, “ Raikva, here are six 
hundred kine, a golden chain, and a mule-car ; 
my lord, teach me the deity that thouworshippest.” 

But the other answered, “ Fie on thee, base 
fellow ; keep them for thyself, with thy kine ! ” 

Then Janaaruti Pautrayana took a thousand 
kine, a golden chain, a mule-car, and his daughter, 
and drew near to him, and said, “ Raikva, here 
are a thousand kine, a golden chain, a mule-car, 
a wife, and the village in which thou art sitting ; 
my lord, teach me ! ” 

He lifted up her fatie, and said, “ He has 
brought these ! Base fellow, with this face alone 
thou mightest have made me speak.” 

That is the place called Raikva-parna in the 
land of the Mahavfishas where he dwelt at his 
bidding. 

Thus he said to him : 

“ The Wind in sooth is an ingathorer. When 
fire goes out, it sinks into the Wind. When the 
sun goes down, it sinks into the Wind. When 
1 The diamborlain of JHiiasruti. 
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the mdon goes down, it sinks into the Wind. When 
waters dry up, they wink into the Wind. For 
the Wind gathers in all these. ’’I'hus as to god¬ 
head. 

Nor\ as to personality. The Breath is an in¬ 
gatherer.' When one sleeps, the speec.li sinks 
into the Breath, the eye into the Breatli, the oar 
into the Breath, the mind into the Breath. For 
the Breatli gathers in all these. These are the 
two ingatherers, the Wind among the gods and 
the Breath among the hrcaths. 

A Brahman-student boggeil alm.s of Saunaka 
Kapeya and Ahliipratari Kilksliaseui when their 
meal was set before them.-; 'Phey gave him 
nothing. He said : 

“ Who is the one (lod, guardian of the world. 
Who swallowed up the otlier mighty four ? 

On him, Kapeya, mortals may not look ; 
Ahliipratari, many are his homes. 

To him forsooth who has this food it is not 
given.” 

Then Saunaka Kapeya, having pondered, 
answered him thus : 

“ The spirit of the Oods, the creatures’ sire. 
Golden of tooth and greedy ho, nor witless. 
Exceeding is his majesty, t.hey say. 

For ho uneaten eats wliat none may eat. 

“ So this is what we worship, O Brahman- 


» SoeS 18. 
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student. Give him alms ! ” And they gave to 
him. 

These in sooth are the ten, five and five ‘; this 
is the four-throw. Therefore the ten, the four- 
throw, are in all parts of the world as food. This 
is Virat, eater of food; thereby all the world 
is seen. All the world is seen by him, he be¬ 
comes an eater of food, who has this knowledge.” 


XII. Satyakama.® 

Satyakama Jabala thus addressed his mother 
Jabala : “I would keep the term of Brahman- 
studentship, madamo ; of what family am I ? ” 

She said to him ; “ I know not, child, of what 
family thou art. I got thee in ray youth, when 
I was much busied in doing service. I myself 
know not of what family tliou art. But I am 
named Jabala, thou art named Satyakama ; call 
thyself then Satyakama Jabala.” ’ 

‘ The lirafc five lu'o wind, firo, sun, moon, and water, in the 
cosmos ; the second five ai’e broatli, speech, eye, oar, and 
mind, in tlie microcosm. Wind and Breath are the final 
principles of being. Ho wlio l-aiows himself to be identical 
with Wind and Bi'cath, and thus bocomos himself the highest 
principlu, gathers to himself all tho noui'ishiug powers of 
nature. The.se ten natural forces are typified by the four- 
throw in dice, which counts as ten, and by Viraf , which is both 
the name of a metro of ton syllables and a mythological figure 
symbolic of primitive matter. 

2 Chhrindogya [Tpanishad, iv. 4—9. 

^ In default of a father’s name, that of his mother is to 
servo our hero to form his patronymic. 
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He went to Hriridrimiata Gautama and said ; “ I 
would keep the terra of Bralnnan-studentship 
with thee, sir ; lot ino como to thee, sir.” 

He said to him : “ Of what family art thou, 

beloved ? ” 

“ I know not, sir,” said he, “ of what family 
I am. f asked ray luothor, and she answered 
me saying, ‘ 1 got thee? in iny youth, when T was 
much busied i?) doing sisrvice ; 1 myself know' 

not of what fa.raily llioii art; but 1 am named 
Jabala, thou art named Satyak.ajna.’ So 1 am 
myself Satyakaina Jabala, sir.” 

Ho said to him : “ None but a Brahman can 

speak out thus. Brijig tlu! faggots,' beloved. 
I will receive thee ; tlio\i hast not departed from 
truth.” 

When he had received him, ho set aside four 
hundred lean and feeblo cows, and said : “ Herd 

thou these, beloved.” A.s be drove them forth, 
[Satyakaraa] said ; “ J will not. return but wdth 

a thousand.” He stayed uw'ay Home years ; 
then when they had grown to a thousand, a 
bull said to him, ” Satyakama ! ” “ Sir ! ” he 
answered. 

“ We have come to a thousand, beloved; 
take us to the master’s homestead, I will tell 
thee a c^uarter of Bralima.” 

* V^sod ill the cemuony (»f <lni reception {upanayana) of 
the Brahnian-stuchHit {hmhmn-rhuri) t>y tlie teachor in whose 
house he waw liencefortli to lodge. 
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“ Tell me, sir.” 

And he said to him : “ The eastern region is 

a sixteenth, the western region a sixteenth, the 
southern region a sixteenth, the northern region 
a sixteenth. This, beloved, is a quarter of 
Brahma,infoursixtcenths,and called The Brilhant, 
Ho who with such knowledge worships this 
quarter of Brahma in four sixteenths as The 
Brilliant, becomes brilliant in this world ; brilliant 
worlds he wins who with such knowledge worships 
this quarter of Brahma in four sixteenths as The 
Brilliant. The Fire will tell thee a quarter.” 

In the morning he drove out the cows. When 
they came home at evening, he laid a fire, closed 
in the cows, laid on fuel, and sat down facing 
the east westward of the fire. 

The Fire said to him, “ Satyakama ! ” 

“ Sir ! ” he answered. 

“ I will tell thee a quarter of Brahma, be¬ 
loved.” 

” Tell me, sir.” 

And he said to him ; “ The earth is a six¬ 
teenth, the sky a sixteenth, the heaven a six¬ 
teenth, the ocean a sixteenth. This, beloved, 
is a quarter of Brahma, in four sixteenths, and 
called The Boundless. He who with such know¬ 
ledge worships this quarter of Brahma in four 
sixteenths as The Boundless, becomes boundless 
in this world ; boundle.ss worlds he wins who with 
such knowledge worships this quarter of Brahma 
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in four sixteenths as Tlie Boundless. The Swan 
will tell thee a quarter,” 

In the morning he drove out the eows. When 
they came home at evening, he laid a fire, clo,sed 
in the cows, laid on fuel, and sat down facing 
the oast westward of the fire. A swan flew 
towards him and said, “ Satyakama ! ” “Sir!’ 
he answei'ed. 

“ I -will toll thee a quarter of Itrahraa, beloved.” 

“ Toll me, sir.” 

And he said to him : “ Fire is a sixteenth, 

the sun a sixteenth, the moon a Hixteenth, the 
lightning a sixteenth. Tliis, beloved, is a ([uarter 
of Brahma, in four sixtoenth.s, and called 'L’he. Lus¬ 
trous. H e who witli such knowledgis worshi])s this 
quartei' of Brahma in four sixteenths as The 
Lu,strou.s, liocome.s lustrous in this world ; lustrous 
worlds he wins who with such knowledge worships 
this quarter of Brahma in four sixteenths as Tlie 
Lustrous. The madgn-bird will tell thee a 
quarter.” 

In the morning he drove out the cows. When 
they came homo at evening, he laid a fire, closed 
in the cow’s, laid on fuel, and .sat down facing the 
east westward of the fire. A madgu-bird flow 
towards him and said, “ Satyakfnna ! ” “ Sir ! ” 

he aiisw'ei’ed. 

“ I will tell thee a quarter of Bralima, beloved.” 

“ Tell me, sir.” 

And ho said to him: “ ’J’he breath is a six- 
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teenth, the eye a sixteenth, the ear a sixteenth, 
the mind a sixteenth. This, beloved, is a quarter 
of Brahma, in four sixteenths, and called The 
Spacious. He who witli such knowledge worships 
this quarter of Brahma in four sixteenths as The 
Spacious, becomes spacious in this world ; spacious 
worlds ho wins who with such knowledge worships 
this quarter of Brahma in four sixteenths as The 
Spacious.” 

He came to the master’s homestead. The 
master said to him, “ Satyakama ! ” “ Sir ! ” 

he answered. 

“ Thou art bright, beloved, as one who knows 
Brahma. Who has taught thee ? ” 

“ Other than men,” he answered ; “ but 

prithee do thou toll it to me, sir. For I have 
heard from men like thee, sir, that knowledge 
learned from a master is the best guide.” 

He told him thereof ; and naught of it was 
lost. 


XIII. Light and Daekness.* 

In the Lord is to be veiled this universe, what¬ 
soever stirs in the world. With renunciation 
thereof thou mayst enjoy ; lust thou after the 
wealth of none. 


‘ The Ififivasya or Vrijasaneyi-samhita Upanishad. 

“ Viz. of the phenomenal world of Honse-percoption. 
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One may seek to live a hundred years doing 
works here. So it is with thee, not otlierwise ; 
his work defiles not man.' 

Deemonic are in sooth these worlds, veiled in 
blind darkness; into them pass alter dea th 
whatsoever folk slay their own soirls. 

The One, imstirring, is yet swifter fiian the 
mind ; the gods (iannot reach it as it travels 
before. Standing d. outspeeds (fillers that run ; 
in it the Wind-,spirit la\^s the waters. 

It .stirs, and sties not; it is far, and near. It 
is w'ithin all, and outside all that i.s. 

Rut ho who discerns all creatui’es in his Self, 
and his Self in all (.n'ealurcs, has no disquiet 
thence. 

What delusion, what grief can be with him in 
whom all creatures have become the very self 
of the thinker disocM'uing their onenes.s ? 

He has spread around, a thing bright, bodiless, 
taking no hurt, sinewless, pure, imsmitten by evil ; 
a sage wise, encompassing, self-existent, he has 
duly assigned purposes for ail time, 

Into blind darkness pass they who worship 
Ignorance ; into .still greater dark they who are 
content with Knowledge.'* 

It is neither what comes by Knowledge, they 

( Priivideci ho has knowlixigi' of Brahma. 

“ “ Igiiorajico ” probably moans tlio conception of tho 
phmuinu'mfi world as roally oxiatont in itsolf ; “Knowledge,” 
tho attempt to traco tlio uiuv(!r.so back to n first principle 
differont from tho Self. 
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say, nor what comes by Ignorance ; thus have 
we heard from the sages who taught us this lore. 

He who understands both Knowledge and 
Ignorance ‘ pas.ses by Ignorance over death and 
by Knowledge enjoys deathlessness. 

Into blind dar]!Lne.s.s pass they who worship 
Chango-iuto-naught; into .still greater dark they 
who worship Change-into-aught.'“ 

It is neither what conies by Change-into-aught, 
they say, nor what comes by Change-into-naught ; 
thus have we heard from the sages who taught us 
this lore. 

He who understands “ both Change-into-aught 
and Destruction pas.ses by Destruction over death 
and by Change-into-aught enjoys deathlessness. 

The face of trutli is covered with a golden bowl. 
0 Pushan, remove it, that the keeper of truths 
may see.'* 

0 POshan, sole seer, 0 Yama, Sun, child of 

' Viz. he who kiiows hotli those forma of knowledge to be 
delusive. 

^ The autlior liero uttaeks tho,se who boliovo that Being 
undergoes thango oitliov into uon-boing or into a difforont 
phase of Ijeing. Ili.s cardinal principle is that Being is ono 
and changeless. 

^ I.e., he who kirows both ideas to be false. 

* This and the following \ erses (a doatli-bed prayer, accord¬ 
ing to tradition) are a prayer to the Sun-god, to reveal the 
figure of tlie Picrushn in the sun (eorroaponding to tho figure 
in the human eye, and syinboUe of Bralima ; see p. 16), The 
Sun-god is here identified with Yama, the ruler of tho dead. 
On Prajri-|.5ati, see p. 14 ; in tho next extract ho is mythically 
represented as a teacher of philosophlo lore. 
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Praja pati, part asunder tliy rays, mass together 
thy radiance. 1 see that fairest shape of thee. 
Yonder, yonder spirit am 1. 

The breath to the everlasting wind ; and be 
this body ended in ashes. 

Om ! remember, 0 my spirit, remember the 
work ' remember, O my spirit, remember the 
work ! O Eire, lead us by good ways to riches, 
thou god who knowest all courses ; keep far 
from us crooked sin, and wo will offer to thee 
exceeding homage and praise,' 


XIV. The False anp th.e True." 

“ The Self, free from evil, ageless, deathless, 
sorrowless, hungerless, tliirstless, real of desire, 
real of purpose, this should men inquire after, 
yea, should seek to know. All worlds lie wins 
and all desires who traces out and understands the 
Self,” said Praja-pati. 

Both the gods and the demons marked this. 
“ Come,” said they, ” let us seek out this Self 
by seeking out wdiich one wins all worlds and all 
desires.” So Tiidra of the gods and Viroohana 
of th(^ demons set out on a Iravel, and without 
being in compact they both came with faggots 

‘ This verso is Rig-voda, i. IHil, i. 

- Chhiindogyu Upaiiisliad, viii. vii.-xii. 
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in their hands ' to Praja-pati, and stayed as 
Braliman-students for two-and-thirty years. 

Then said Praja-pati to them, “ What would 
ye, that yo have stayed V ” 

And they said, “ The Self, free from evil, ageless, 
deathless, sorrowless, himgerless, thirstless, real 
of desire, real of purpose, this should men inquire 
after, yea, should seek to know. All worlds he 
wins and all desires who traces out and under¬ 
stands this Self. 'Phis they report to be thy 
saying, sir ; in desire thereof have we stayed.” 

Then Praja-pati said to them, “ The Being ® 
who is seen in the eye is the Self ”—thus he 
spake—“ this is the deathless, the fearless ; this 
is Brahma.” 

“ Then who is be, sir, that is discerned in water 
and in a mirror ? ” 

“ It is he that is discerned in all these beings.” 

” Look upon yourselves in a basin of water,” 
said he, “ and tell me what of yourselves you do 
not perceive.” 

They looked in a basin of water ; and Praja- 
pati said to them, ” What see you ? ” 

“ We see in this image the whole of our selves, 
sir,” said they, “ even to our hair and nails.” 

Then Praja-pati said to them, “ Put on goodly 

1 Seo above, p. 85. 

* Purusha ; cf. extract i., p. 515. This answer of Praja- 
pati convoys the materialislic view of the Self, viz. as the 
visible material body. Elsewhere Purusha regularly denotes 
the soul. 
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ornament and fine clothing, attire yourselves, 
and look in the basin of water.” 

They put on goodly ornament and fine clothing, 
attired themselves, and looked in the basin of 
water. Praja-pati said to tliem, “ What see 
you?” 

The}' said, “ Even as we stand here wearing 
goodly ornament and fine clothing, and attired, 
sir, so are we there wearing goodly ornament and 
fine clothing, ami attired, sir.” 

“ This is the Self,” said he, “this is the deathless, 
the fearless ; this is Brahma.” 

The twain traviilled a\vay content of heart. 
Gazing after them, Praja-pati said : “ They are 
travelling away, yet have they not found and 
traced out the Self. They who shall follow this 
doctrine, be they the gods oj' the demons, shall 
be brought low.” 

Now Virrichana came content of heart to the 
demons, and declared to tluun this doctrine : “ The 
Self ’ should be gladdeiKMl Ik.uv, the Self should be 
tended; he that gladdens the Self herts and tends 
the Self gains both this world and that beyond.” 
Therefore it is that hero even imw men say of 
one who is not bountifrd nor believing nor given 
to sacrifice, “ Fie, a demon 1 ” For this is the 
doctrine of the demons ; and when one has died 
men furnish his body with food and clothing 

* The physical self, i.o. the conceptioii of tlie material 
body. 
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and ornament, imagining that therewith they 
will win the world beyond. 

But Indra, ere he reached the gods, foresaw 
this peril : “ Even as this [Self] ‘ wears goodly 

ornament when this body wears goodly ornament, 
is finely clothed when it is finely clothed, and is 
attired when it is attired, so likewise this [Self] 
becomes blind when this [body] is blind, lame 
when it is lame, maimed when it is maimed ; 
yea, it perishes with the perishing of this body. 
1 see no pleasure herein.” 

He came back, faggots in hand. Praja-pati 
said to him, “ Maghava, as thou didst depart 
content of heart Avith Virochana, what wouldst 
thou, that thou hast come back ? ” 

And he .said : “ Even as this [Self], sir, wears 
goodly ornament when this body wears goodly 
ornament, is finely clothed when it is finely clothed, 
and is attired Avhon it is attired, so likewise this 
[Self] becomes blind when this [body] is blind, 
lame when it is lame, maimed Avhen it is maimed ; 
yea, it perishes wdth the perishing of this body. 
T see no pleasure herein.” 

“ Tims indeed it is, Maghava,” said he ; ” but 
T will teach thee yet more of it. Stay another 
two-and-thirty years.” 

He stayed another two-and-thirty years. Then 
he said to him : “ He avIio wanders about re- 

1 The physical self, i.e. the conception of the materia! 
body. 



THE FALSE AND THE TRUE 


95 


joicing in dreams,* is the Self ”—thus lie spake— 
“ this is the deathless, the fearless; this is 
Brahma.” 

He departed content of heart. But ere he 
reached the gods, he foresaw tliis peril ; “ 'riiis 
[Self] indeed becomes not blind though the body 
be blmd, nor lame though it bo lame, nor is it 
defiled by the defilement thereof; it is not 
stricken by the smiting thereof, nor is it lamed 
with the lameness thereof ; but nevertlieless it is 
as if it were stricken, as if it were hustled, as 
if it wore feeling unpIoa.san1mes,s, as if it were 
weeping. I see no pleasure herein.” 

He came hack, fa.ggots in hand. Praja-pati 
said to liim, ” Maghava, as thovi didst depart 
content of heart, what wouldat thou, that thou 
hast come back ? ” 

And he said : “ This [Self] indeed becomes 
not blind though tho lioily be blind, nor lame 
thouglr it be lame, nor is it defiled by the defile¬ 
ment thereof ; it is not stricken liy the smiting 
thereof, nor is it lamed with the lameness thereof ; 
but nevertheless it is as if it were .stricken, a.s if 
it were hu.stled, as if it w(>re feeling unpleasant- 
ne.ss, as if it were we('[iiiig. 1 see no jiloasure 
heroin.” 

^ The mdividual soul oj‘ Self, whioli in dronnifl is froo from 
the physical aflliotions «>f empiric oxLstenco, l>ut noN-orthelc^BS 
is still tornioiitcd by the inontal ooncepta of these. This 
standpoint is tliat of realism. 
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“ Thus indeed it is, Maghava,” said he ; “ but 
I will teach thee yet more of it. Stay another 
two-and-thirty years.” 

He stayed another two - and - thirty years. 
Then ho said to him : “ When one sleeps 

utterly and in perfect peace so that he beholds 
no dream, ^ this is the Self ”-^thus he spake— 
“ this is the deathless, the fearless ; this is 
Brahma.” 

He departed content of heart. But before 
he reached the gods, he foresaw this peril : 
“ Truly one thus “ knows no longer himself as 
‘ I am,’ nor these creatures. Ho has sunk into 
destruction. I see no pleasure herein,” 

He came back, faggots in hand. Praja-pati 
said to him, “ Maghava, as thou didst dejjart 
content of heart, what wouldst thou, that thou 
hast come back ? ” 

And he said : “ Truly, sir, one thus knows 

no longer himself as ‘ 1 am,’ nor these creatures. 
He has sunk into destruction. I see no pleasure 
herein.” 

“ Thus indeed it is, Maghava,” said he ; “ but 
I will teach thee yet more of it ; it is nowhere 
but in this. Stay another five years.” 

He stayed another five years. These amount 
to one hundred and one years ; so men say, 
“ Verily Maghava stayed for one hundred and 

' The standpoint of pure transcendental idealism. 

2 fn dreamless sleep. 
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one y(5ars as Brahman-student with Praja-pati.” 
Then he said to him : “ Verily, Maghava, this 

body is mortal, held in the grasp of Death; but 
it is the seat of this deathless, bodiless self.' The 
Embodied is held in the grasp of joy and sorrow ; 
for what is embodied cannot be quit of joy and 
sorrow But joy and sorrow touch not what is 
nnembodied. Unembodied is the wind ; un¬ 

embodied are the cloud, the lightning, tho 
thunder. As these, rising up from yonder ether, 
pass into the Supreme Light and issue forth each 
in its own semblance, so likewise this perfect 
Peace, rising up from this body, passes into 
the Supreme Light and issues forth in its own 
semblance. This is the Highest Spirit. . . . 
Now when the eye is fixed upon the ether, 

Praja-pati, in ana\ver to Indra’.? cvitioisin of his last 

definition of the Self, e.vplains tVint tho utter unoonaoioiianoas 
of drounih'sa sleep is not a staUi of uoji-beiug, but a state 
of transcendental ]3eing-Oonsciou.Hnoas- Finite eonsoioii.snoss 
is active iu embodied existoiico, wliich i.s attended by sonsa- 
tions of pleasure ami pain. But the fi.nito (lonsoiousrieRS 
of einbodiod being is but an illusivo pliase of the infinite 
consciousntiss of uueinbodiod exisfcnce, wliich is represented 
by the state of dreamless sloop. The groat forces of cosmic 
nature are in essence iiioorporoal; whon conflnod within tho 
category of space or ctlicr they produce in tlio macrocosm 
the phenoiuoiia of a finite universe; but essentially they 
transcend space, being the infinite p<iwors of Absolute Being. 
Similarly in the microcosm tho physical functions which 
cause the lionoeptions of individual existence as subject 
of empiric thought are really pluuses of the Absolute Con¬ 
sciousness, t.lie objectless Subject, oasentially transcending 
individual existence. 


7 
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that is the spirit in the eye [which sees]; 
the eye is but a means to see. When one 
thinks that he will smell a thing, it is the Self; 
the nostril is but a means to smell. When 
one thinks that he will utter a word, it is 
the Self; speech is but a means to utterance. 
When one thinks that he will hear a thing, it is 
the Self; the ear is but a means to hearing. 
When one thinks that he will think of a thing, 
it is the Self; the mind is his divine eye; with 
this divine eye ho sees these desires and rejoices 
therein. . . . All worlds he wdns and all desires 
who traces out and understands the Self.” Thus 
spake Praja-pati. 


XV. Gloria in Excelsi.s.* 

I know that great Spirit, sun-hued, beyond the 
darkness. Knowing Him, man escapeth Death ; 
there is no other way to walk. 

Than this naught else is higher, nor subtler, 

‘ SvetaSvatara 'Upanis)iad, iii. 8—iv, 20, This work, one 
of the earliest metrical Upanishads, is marked by a singular 
combination of philosophical idealism with theistic feeling. 
In it Brahma appears as a living God, especially in his mani¬ 
festation as ^iva, or Rudra, the spirit of cosmic destruction. 
Here accordingly we find the first expression of the doctrine 
of Divine Grace and of worsliip in love, which later became 
one of the chief features in Hindu religion, especially in the 
Vislnjuite church. 
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nor mightier. As a tree firm-set in the heavens * 
stands the One ; with this Spirit the universe is 
fiUcd. 

Formless, sorrowless is the Highest; they 
become deathless who know it f but others come 
to ^ ory grief. 

Hdth face, head, neck everywhere, dwelling in 
covi^rt in every creature, pervading all, the Lord 
is He; thus everywhere is the presence of the 
Gracious.^ 

A great lord is the Spii'it, mover of the under¬ 
standing, ruler of this pure approach, Light,* un¬ 
fading. 

The Spirit dwells ever as inward soul, an inch 
in slature, within men’s hearts, conceived by the 
heart, the imagination, the thought ; deathless 
they become who know this. . . . 

Showing himKself in the q\ialities of all senses, 
void of all senses. He is lord, ruler of all, refuge 
of all. 

Bodied in the nine-gated city,* the Swan hovers 
without, master of all the motionless and moving 
world.' 

Handless and footless. He speeds and seizes ; 

‘ Cnmpfiro Kalb. Upaii, vi. I. Tlio miiv'nrso is comparod 
t(i an a^vattha troo, tho Ficun religiosa, of wliioh tho braii<;he.s 
uro tiio phenoraonal woikt niut tlie root Brahma, 

“ iS'iva, a title of KuUra wliioh has gradually ousted the 
latter name. 

^ See extra<3t vii,, p. (>8. * Compare above, p. GL 

' Compare extraot vii., above. 
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eyeless, He sees ; earless, He hears. He knows 
what may be known, but there is none to know 
Him. Men call Him the Primal, the Great Spirit. 

Subtler than the subtle is He, greater than the 
great, the soul lodged in covert in living beings. 
Freed from grief, man sees by the Almighty’s 
grace Him the desireless, Him the Power sovereign. 

I know Him, the ageless, ancient, All-soul, 
dwelling everywhere in universal presence, to 
whom Brahma-teachers deny birth, whom they 
call the Eternal. 

The one hue that by blending of powers lends 
manifold hues in diverse wi.se from gathered sub¬ 
stance, the Beginning and End wherein the All 
dissolves—He is God ; may He unite us with 
blessed understanding! 

That same is the Eire, that is the Sun, that the 
Wind, that the Moon ; that same is the Bright, 
that Brahma, that the Waters, that the Creator. 

Thou art woman, Thou art man. Thou art boy 
and maiden; Thou art the old man tottering on 
the staff ; Thou art born with face looking all 
ways. 

Thou art the black bird, the green with red eyes, 
the lightning-bearing [cloud], the seasons, the 
seas ; Thou art that which is beginningless. Thou 
livest in universal presence, whence are born all 
beings. . . . 

In vision of the Lord, the bounteous worshipful 
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God, who stands sole warder over every womb, 
in whom this All falls together and dissolves 
asunder, man comes to this everlasting peace. 

May Fie who is the fount and origin of the gods, 
the lord of all, Rudra, the great sage, who beheld 
the Germ of Gold * coming into being, unite us 
with blessed understanding. . . . 

Where there is not darkness, nor day and night, 
nor being or not-being, but the Gracious One alone, 
that is the Unfading, that is the lovely [light] of 
Savita * ; thence has streamed forth the ancient 
Intelligence. 

He may not be graspf»d above, nor athwart, nor 
in the midst. There is no likeness of Him whose 
name is Great Glory. 

His form is not to be beheld ; none sees Him 
with the eye. Deathless they become who in 
heart and mind know Him as heart-dwelling. 


XVI. The Advaita-makaranda of 
Lakshmidhara,’ 

1. Homage to Krishna of infinite bliss, the in¬ 
carnate blessing of the world, who by the sun- 


^ See above, § 4. 

“ The light of the sun ; ^ig-veda, ni. Ixii. 10. 

“ This in a somewhat modem poem, which is here added 
as it conveys with great clearness the leading psyohologioal 
doctrines of the later Vedanta. 
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beams of hia glances evaporates the ocean of 
delusion ! 

2 . Always I' am, I give light; never am I 
unbeloved ; thus I am proved to be Brahma, con¬ 
sisting in Being, Thought, and Bliss. 

3. In me, the sky of Thought, arises the mirage 
of the universe ®; then how can I be aught but 
Brahma, knowing all, cause of all ? 

4. Destruction cannot come upon me from 
myself, because of my recognition ; nor from 
anything else, for I have no parts ; nor from the 
destruction of an [external] basis, for I have no 
such basis.’ 

5. I, the ether of Thought, cannot be dried, 
burned, soaked, or cut even by real wind, fire, 
water, or weapons, much less by imaginary ones.’ 

6. The universe, having no light of its own, 

’ Throughout this little work the pronoun “ I ” is used to 
denote the individual soul as witness of the sense of personality 
(aharji'kdra, egoity), and the other “ determinations ” of soul, 
while itself it consciously transcends them. The verse means 
that as the same predicates—existence, thought, and agree¬ 
ableness—apply both to the soul and to Brahma, these two 
are identical. 

“ See above, § 16. 

® The soul is eternal; for it cannot bo destroyed from within, 
since it has self-recognition, i.e. continuous consciousness 
of self-identity; and it cannot be destroyed from without, 
for as it has no parts it cannot be dissolved into its ports ; 
and as it is dependent upon nothing but itself it cannot suffer 
from the destruction of its basis, 

* The physical elements, which seem real, are in truth 
imaginary. 
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could not possibly come to light but for the pre¬ 
sence of light; I am the Light, and therefore am 
everywhere,* 

7. 'V\ ithout manifestation there can be no Being, 
without consciousness there can be no manifesta¬ 
tion of the unconscious, and without transference 
there can be no union with consciousness. Thus 
I have none beside mo.“ 

8. X am not body, nor organ of sense, nor 
vital 1 unction, nor mind, nor intelligence ; 
for they are embraced by the idea of “ mine ” 
and are a playground for the conceptioir of 
“ this,’’ * 

9. I am the Witness, related to all things, most 

* la tho process of ftogniliioti, tioconUng to the Vedrinta, 
tlioro ftri' two olomonts—via. tlio objoct or niattor of tho 
eognitioK: and tiie subject of it. 'j’bo former, being wholly 
lifeless and inert, can only oinorge into consciousness when 
the liglit of aiibjoot Thought falls upon it from without. The 
first word of this vorso, ahha-rupaisya, is wrongly printed abha- 
riipanija and accordingly miatrauslatod in the “ I’andit ” of 
1873, pp. 11, 130. 

^ No object exists tinloss it hecoiiios cognised—i.e. it 
becomes the object of a subject conscioiis thereof. Thus 
conscious being enters into relation with unconscious being ; 
and how is this possible ? It can only bo explained by 
assuming an adhyaaa (.a “ transference,” an inveterate error 
of the inilividual consciousness making it identify itself with 
the phenomenal world, which is properly nothing more than 
an imreal emanation of tho consciousness. Hence there 
exists in reality nothing but consciousness. See Sankara 
on Brahma-Sutra, i. 1. 

3 The sense-organs {indriya), vital functions [prana), 
sensoriuni (manas), and intelligence (dhi, i.o. buddhi), are only 
“ determinants,” upadhis, external to the soul ; see p. 28 f. 
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dear ; I am never the Ego, for that is plunged in 
affections, limitations, and pains.‘ 

10. When the Ego is [dreamlessly] slumbering, 
sorrow, guilt, and activity do not appear ; thus 
it is he who wanders, not 1, who am the wanderer’s 
witness.® 

11. The sleeper® knows not his sleeping; in 
him who sleeps not there i.s no dreaming and no 
waking. I am the Witness of waking, dreaming, 
and dreamless sleep, and thus am not under these 
conditions. 

12. [Dreamless] sleep is a halting of [finite] 
understanding,dreaming and waking are the rise 
thereof ; how can these three exist in me, who 
am the Witness of them and infinite of know¬ 
ledge 1 

1 The “ witness ” is the consciousness impassively cognising 
the affections of tlie psychical upadhis, such a.s love or hate. 
It is “ related to all things,” for things exist only in so tar 
aa they are objects of thought (see v. 7). It is thus universal 
Being, Thought, and Bliss. On the error of confusing the 
absolute Self with the Ego, see p. 43, The Ego {aftam-kHra) 
is really the subject of dreaming and dreamless sleep and 
waking, not the transcendental Self, according to the later 
Vedanta, 

“ In deep sleep or swoons tho Ego or sense of personality 
disappears and with it disappear its resultant activities and 
affections; hence the samsnro, or continuance of rebirth, 
which consists essentialiy of these activities, cannot co-exist 
with the absence of the Ego, i.e. with the condition of 
abstract impersonal self-consciousness. 

^ The Ego, or sense of personality, which in dreamless sleep 
is unconscious that it is sleeping. On the other hand the 
transcendental Soul or Self is everlastingly conscious ; it is 
the “ Witness ” of the tliree states. 



THE ADVAITA-MAKARANDA 105 

13. I am the one who knows the beings of six¬ 
fold change/ and myself changeless ; were it not 
so, I should be altogether incapable of observing 
their changes. 

14. For a changing thing goes again and again 
through birth and dissolution iti this and that 
form ; how can it be an oV)aerver of these 
[changes] ? 

15 Nor can any one behold hi.s own birth and 
destruction ; for these are [respectively] the last 
and ilirst moments of antecedent and subsequent 
non-being.^ 

16. How can the not-Light touch the Self 
which is Light itself, and by whose light alone are 
caused the word.s, “ I give not light ” ? * 

17. Nevertheless there i.s apparent in the sky 

' Tlie .six ohango.s of finite Ixsing are origin, oontlnuanoo, 
increase, attainment of maturity, coinmonceinont of decay, 
and dissolution. As subject of the cognition of these pheno¬ 
mena, the Soul must bo itself devoid of these properties. 

* If tile Soul were liable to clianges, it would be conscious 
of its changes, whicli is not the case (verso 14). Every change 
of a thing iniplitw destruction of its previous condition; 
hence, even if wo could imagine soul as passing through the 
six ohfuigos, wo should have to ailmit that when it is in a 
particular state it cannot as such be conscious of itself at 
the beginning of that state (which is the last moment of the 
previous state), nor can it bo conscious of itself at the end of 
that state (which is the first moment of the next state). 

^ The illusion of a phenomenal world cannot be in any real 
coimecrion with the pure consciousness of the absolute Soul ; 
for the conception of a physical world opposed to thought la 
essentially a partial negation of consciousness by conscious¬ 
ness, and nothing more. 
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of Thought a certain mist which subsists on the 
lack of reflection and ends with the rise of the sun 
of reflection.' 

18. In this long-drawn dream of which our 
world is made, and which arises from the great 
slumber of Self-ignorance, there appear Heaven, 
Salvation, and the other phantoms.^ 

19. This distinction between unconscious and 
conscious being is imaginarily imposed on me, 
the conscious being, like the distinction between 
moving and motionless figures in a picture on a 
level wall. 

20. Even my Witnesshood is unreal, is but a 
colouring reflected from the objects of thought ; 
it merely suggests the billowless ocean of Thought.’ 

21. I, the ocean of ambrosia, decay not because 
phantom bubbles arise; I, the mountain of 
crystal, am not flushed by the play of dream- 
fashioned evening clouds.' 

^ The illusion of the phenomenal world, which falsely 
appears as really existent, luitil its iinreality is proved by 
“ reflection.” 

2 Even salvation, or relenso of the Soul (moksha), is only 
real from the standpoint of empiric thought. The tran¬ 
scendent Self is never in bondage, and therefore is never 
releaeod, 

“ Since the objects of finite Thought are strictly unreal, 
there cannot bo a real consciousness of thorn in the real Self. 
The function of witness of phenomena which apparently is 
exercised by the Self is really a mere indication of the abso¬ 
lute supra-phenomenal immobility of oonsciouanesB which is 
characteristic of the real Self. 

* The essential nature of the Soul is in no way affected by 
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22. Being is my very essence, not a pj’operty, 
like ether’s being; for as there is no Being save 
me, no class-concept [of Being] can bo allowed.' 

23. Knowledge is my very essence, not a quality ; 
if it were a quality, [Soul] would be if intelligible 
not-Self, and if unintelligible non-being.® 

24. Bliss am I, which is nauglit else [but me] ; 
were it aught else, it would not be bliss ; for if 
not .subordinate to me, it would not bo agreeable, 
and if subordinate, it could not be of itself agree¬ 
able. 

25. No real thing forsooth can ever be of diverse 
essences ; thus I am without inward distinction, 
void of the differences arising from the world. 

26. By the words “ That art thou ” is indicated 
a Power of single essence, pure by the absence of 
the variety [consisting in] the transcendence [of 

tho ernergenco from it of an imaginary universe, nor by the 
false idea, reflected upon it from the illusory universe without, 
tliat it is a snlijoct or object of action, ett^ 

' We must not say that “ existence ” is only a property 
or attribute of the Soul. For an attribiite is a generic concept 
implying moro than one individual in which it resides; but 
in the case of Soul tivore is only one indiviiiual, the Soul 
itself, in which resides the attribute “ existence,” in the same 
way as in the phenomenal world there is only one ether, or 
space, in which therefore “ etherhood ” ia essence, not attri¬ 
bute. 

^ If the Self is an object to its assumed property of know¬ 
ledge, it is no longer Self ; for the object of knowledge cannot 
be identical with the subject (which here is the property of 
knowledge). If again the Self is not an object of its know¬ 
ledge, the Self ia non-existent; for the incogitable ia unreal. 
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the Supreme] and tlie distinction [of individual 
souls]. ‘ 

27. I am the Power self-authoritative and 
absolute, in which are stilled the phantom figures 
of the world and separate souls, of disciples and 
masters. 

28. May this “ Nectar of Monism ” of the poet 
Lakshmidhara, gathered from the autumnal 
lotuses of poesy, be drunk by the scholar-bees. 

‘ See Appendix I. 
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The 25th and 26th verses of the Advaita- 
makaranda given above refer to a topic of impor¬ 
tance in the later Vedanta, viz. tlie logical relation 
(smnbandhd) of terms. The relations are three : 

(1) “ e.omnion reference,” sdmdnddJdkaranya, 

(2) “relation as predicate {vise.shatja) and subject 
{viseshya),” and (3) “ relation as indicated (lakshya) 
and indicative term [laksha^id) 'hhe proposition 
“ Thou art That,” tat tvam am, Avhich is the key¬ 
note of the Vedanta (see j). 24), comes under all 
these categories. The term T/uit denotes literally 
the whole aggregate of Ignorances together with 
the omniscient cosmic consciousness “ deter¬ 
mined ” by the latter and with the transcendental 
consciousness (see p. 30); but by “ indication ” or 
metonymy [laksham) it signifies only the tran¬ 
scendental consciousness. The term TJmu literally 
denotes the aggregate of Ignorances conceived 
di.stributive]y (see p. 30 f.) together with limited 
individual consciousness “ determined ” by the 
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latter, and with unlimited consciousness ; and by 
“ indication ” it signifies only the last. Now the 
proposition Thou art That comes under the relation 
of “ common reference ” ; for both Thou and That 
signify Consciousness (Brahma), in the former case 
as transcending perception, in the latter case as 
manifested to perception in the form of finite 
distinction. Again, the.se terms are related as 
subject and predicate, that is, they are identified 
in thought by abstraction of their difference (their 
difference lying in the fact that the one transcends 
perception, and the other does not). Lastly, 
these terms have a metonymic relation. When 
we have abstracted the difference already men¬ 
tioned, we may use both to signify the Conscious¬ 
ness, That being the “ indicated ” and Thou the 
“ indicative ” term. In the same way the three 
several terms Being, Thought, and Bliss, after due 
abstraction of difference (namely phenomenal 
distinctions) designate “ indicatively ” the single 
indivisible Brahma essentially characterised by 
infinite being, thought, and bliss. For further 
details of the Hindu theories on these subjects 
see Vedanta-sara, Jacob’s translation, p. 83 f., 
Athalye’s notes on Tarka-sangraha, § 69, Kavya- 
prakasa, ch. ii., etc. 
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LIST OF THE CHIEF UPANISHADS 


The following list gives the niimos of the most 
ancient and important Upanishads, together with 
the contractions used for them in the preceding 
pages. The canon generally accepted in modern 
India contains 108 Upanishads ; most of these 
are however comjuaratively late and distinctly 
sectarian (later VedantI, Vishnuite, Sivaite, 
Yogi, Sannyasi, etc.). 


B.A. . 

. Ilrihad-aranyaka 

Upanishad. 

Ch. 

. Chhilndogya 

91 

Taitt. 

. Taittiriya 

99 

Ait. 

. Aitareya 

}> 

Kau. 

. Kauslutaki 

J 9 

Kena 

. Kena (Taiavakdra) 

99 

Kath. 

. Katha 

>9 

Isa 

. isavasya 

9 9 

Svet. 

. Svetasvatara 

9> 

Mund. . 

. Mutnlaka 

99 


-Maha-narayana 

99 

Pra. 

. Prasna 

99 

Alaitr. . 

. Maitrayaniya 

9 

Mdml. . 

, Milndukya 

99 
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Frorn^ die C.'hincse. Tniiislatccl with Introduction by LIONliL 
GILF> . of (he Briti.sli Museimi. i/- net. 

The Duties of the Heart 

By KAiim BACTIVli, Translated from the Hebrew with Intro¬ 
duction by liuvviN CoLi.tNS, llollier Hebrew Scholar, U.C.L. 
i/- net. 

The I’eachings of Zoroaster and the Philo¬ 
sophy of the Parsi Religion 

'l rai}5la[ed with Introduction by Dlt. S. A. KAIh^DlA, Lecturer 
University College, London. 2/. net. 


Ail Utertiry cotimiunicalioiis to be addressed to the Editors of 
THE ORIEMT LIBRARY, c/o DR. S. A. KAPADIA, ORIENTAL 
SECRETARY NORTHBROOK SOCIETY, 185 PICCADILLY, 
LONDON, W, 



EXTRACTS FROM A FEW PRESS OPINIONS 


Tll6Athenwum.— “We wish that there were more of them; they are 
dreamy, lifelike, and fascinating." 

8t. Gazette.— The quaint and picturesque little * Wisdom of the 

East ‘ Scries." 

Fall Mall Gazette.-*-" No translation of this important work bas been made 
since the beginning of the eighteenth century." 

Til© Academy.—"Slim, tastefully bound little volumes.” 

MaUOlieBter Courier.—" Worthy of close study by all who would penetrate 
to the depth of Eastern thought and feeling." 

Uterary Guide.—" We wish success to this little series of books." 

Outlook. —" This Series is published to help in the process of renewing the 
spiritual and moral life of the West." 

The SCOtBman.—"This Series should not fail to please readers of the more 
studious sort," 

NottlUghaoi FreSB.—" This dainty little Volume is the fifth of the Series, 
all the Earlier Volumes of which have been cordially welcomed by Press and 
Public alike.” 

Southport Guardian.—" This Series will find considerable favour with all 
Students of Eastern Literature and Eastern Philosophy." 

The Northern Weekly.--"! must confess that I am attracted by the 
Literature of the East. This week I have been reading the dainty little 
books issued by the Orient Press.** 

Bristol Mercury.— "We commend these little books to all who imagine 
that there is no knowledge worth having outside Europe and America.” 

GlasgOWHerald.— " This new Series has a definite and lofty aim, and is 
deserving of support. The books are smalb cheap, and well adapted for the 
pocket. Every page is regularly refieshing and stimulating.” 

North Devon Journal.— "The difference between Eastern and Western 
modes of thought is pointedly exemplified by this Series.” 

Halifax Guardian.— " They are well worth perusal and are presented to 
the reader in that attractive form which the Orient Press has been happy 
enough to hit on.” 

Jewish Chronicle,— "No such near approach to an English translation has 
ever been made.” 

Christian Age.—" Meditation on the teaching of this little book cannot but 
be helpful to all its readers.” 

Field.—" Such books are valuable aids to the understanding of a far-off age 
and people, and have a great interest for the student of literature." 

Irish Tlniefl.—"The volumes are charming in form, low in price, and 
excellent in matter.” 

FUhllBherB’ Circular,—" We unhesitatingly recommend them to all who 
can appreciate the ideal of goodness and holiness and the highest form of 
culture.” 

Public Opinion,—" These tiny books have much to commend them.” 


LONDON.' JOHN MURRAY, ALBEMARLE STREET, W. 
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Elphinstone, Hon. M. History of India— the 
Hindi! and Mahometan Periods. With Notes and 
additions by E. B. Cowell, M.A. Ninth Edition. 
Demy 8vo. isl net. 

Fanshawe, H. C. Delhi : Past and Present. 

Witli Maps and Illustrations. Cheap Edition. 
Demy 8vo. 8^, net. 

Handbook. India, Burma and Ceylon, in¬ 
cluding Bengal, Bombay and Madras, the Panjab, 
North-West Provinces, Rajputana, the Central 
Provinces, Mysore, etc., the Native States and 
Assam. With 78 Maps and Plans of Towns and 
Buildings. Sixth Edition. Crown 8vo. 20s. 

Indian Records Series. Published for the Govern¬ 
ment of India:— 

Bengal in 1756-57. A Selection of Public 
and I’rivate Papers dealing with the Affairs of the 
British in Bengal during the reign of Siraj-Uddaula. 
Edited, with Notes and an Historical Introduction, 
by S. C. Hill, B.A., B.Sc. 3 Vols. Medium 8vo. 
I2S. net. each Vol. 

Old Fort William in Bengal. A Selection 

of Official Documents dealing with its History. 
Edited by C. R. Wilson, M.A., D.Litt. 2 Vols. 
Medium 8vo. lar. net each Vol. 

Indian Text Series. Edited by T. W. Rhys 
Daviiis, Ph.D„ LL.D. 

Storia Do Mogor ; or. The Mogul Memoirs 
( 1653—1708). By Niccolao Manucci, Venetian. 
Translated and edited, with Notes and Introduction, 
under the supervision of the Royal Asiatic Society, 
by William Irvine. Medium 8vo. 4 Vols. 12s. 
net each Vol. 



Crooke, William. Things Indian. Being Dis¬ 
cursive Notes on various subjects connected with 
India. Demy 8vo. izi-. net. 

Eggar, Mrs. H. C. An Indian Garden. With 
Coloured Frontispiece and i8 Illustrations. Square 
Demy 8vo. “js. 6d. net. 

Lyall, Sir Alfred. Asiatic Studies ; Religious 
and Social. 2 Vols. Cheaper Edition. Demy 8vo. 
s. net each. 

-The Rise and Expan.sion of the British 

Dominion IN India. Cheap Edition, With 5 Maps. 
Demy 8vo. sr. each. 

Murray, A- H. Hallam. The High Road of 

Empire. Reproductions in Colour of 47 Water- 
Colour Drawings and numerous Pen and Ink 
Sketches made in India. Medium 8vo. 2\s. net. 
Edition de Luxe, £,2 2s. net. 

Yule, Colonel Sir Henry. The Book OF Ser 
Marco Poi.o, the Venetian, concerning the King¬ 
doms and Marvels of the East. Sir Henry Yule’s 
Translation, revised throughout in the light ot 
Modern Discoveries by Professor Henri Cordier. 
With a Memoir of Henry Yule, by his Daughter. 
With Maps and Illustrations. 2 Vols. Medium 
8vo. ^3 ss. net. 

- and Burnell, Arthur Coke. HOBSON-JOBSON. 

Being a Glossary of Anglo-Indian Colloquial Words 
and Phrases and of Kindred Terms, Etymological, 
Historical, Geographical, and Discursive. Aiezv 
Edition. Thoroughly revised by William Crooke. 
Demy 8vo. 285. net. 

Yusuf-Ali, A. Life and Labour in Indi/ 

With Illustrations. Including Drawings by Nativ 
Artists. Demy 8vo. i2r. net. 
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